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Abstract
"MIXED MESSAGES":
A STUDY OF SOUTHERN BAPTIST MISSIONARIES IN EAST ASIA
AND THEIR ATTEMPT TO INTERPRET AND APPLY THE CONCEPT
OF MINISTERING INCARNATIONALLY

This study seeks to discern the meaning of incarnational ministry and
the influences that encourage and discourage it from the perspective of the
literature, the organization, and, in particular, the Southern Baptist
missionaries of East Asia. Biblically, incarnational ministry is founded in
the Incarnation of the Son of God and takes as its model the way Jesus lived
among us. Missiologically, missionary identification is supported as the
means of breaking the host culture's stereotype of missionaries in order to
establish person-to-person relationships of mutual understanding through
which the gospel can flow. Anthropologically, missionary identification
finds a correlate in the homophilus nature of the change agent and the
receptor- oriented approach to communication.
Missiologically, the bi-cultural bridge between missionary and host
cultures is a powetful influence that can engage much of the missionaries'
time and energy, potentially keeping them from direct encounter with the
host culture. Anthropologically, the structure of status and role exerts a
powetful influence upon the communication between missionaries and their
B.L. Fisher Lfbrar)'
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hosts . Missionaries must therefore strive to discover the type of roles that
enhance person-to-person communication.
Organizationally, the Foreign Mission Board of the Southern Baptist
Convention supports incarnational ministry on a philosophical level but
lacks clear incentives for implementing it. Incarnational ministry is
therefore left mainly to a missionary's personal choice. According to
missionaries, the most concrete affirmation of missionary identification
from the Foreign Mission Board is the language learning program and its
required language standards that one must fulfill.
According to the analysis of missionary interviews and questionnaires, there are three spheres of influence upon missionaries in implementing incarnational ministry: the organizational, the cross-cultural, and
the personal with a number of factors associated with each. The net affect
of the messages from these different spheres of influence is a sense of
"mixed messages," or tension between these different influences. This
study concludes by offering recommendations for resolving this tension
between these various "mixed messages."

Table of Contents

List of Tables ................................. .. ......
List of Figures

..... . .................................

x
Xl

Chapter 1
Overview of the Study

1

Statement and Context of the Problem ................. .
The Data Needed to Solve This Problem

............... .

3

14

How Has This Data been Interpreted?

20

Anticipated Outcomes

22

Summary and Conclusion .......................... .

31

Notes

32

Chapter 2
Biblical, Missiological, and Anthropological
Foundations for the Incarnational Model of Ministry ..........

35

...........

36

Biblical Foundations for Incarnational Ministry

The Traditional View of the Incarnation: Two Streams

38

The Implications of the Incarnation for the Church . . . ..

50

Missiological Foundations for Incarnational Ministry

52

Incarnational Ministry Inaugurated by Bonding

54

Becoming a Bicultural Person

57

Contextual Communication as Incarnation ... . . . .....

60

Incarnation is Required for God's Communicational
Goals. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . ..

63

The Chief Goal: Breaking the Stereotype and Creating a
"Person-to Person " ReIatlOns
· h·Ip ................. .

71

Degree of Identification and the Levels of
Communication . .. .......... . .. .. .........

88

Ingredients in Effective Identification ............. .

91

Practical Steps in Relating to Receptors . . . . . . . . . . . . .

95

Anthropological Foundations for the Incarnational Model ... .

98

The Homophilous Nature of the Change Agent

99

The Participant-Observation Method

100

Interpersonal Dynamics .......................

101

Discerning the Compatibility of an Innovation with the
Host Culture

... . ........................

Symbolic Anthropology

102
103

The Incarnational Model of Ministry ..................

106

God Incarnate and the Incarnational Model

110

Notes ........................................

118

II

Chapter 3
Missiological and Anthropological Factors Influencing
the Implementation of Incarnational Ministry ............. .

119

Missiological Factors ... . . . ............... .. ..... .

119

The Insider versus Outsider Role ... . .... . . . .... .

119

Cultural Distance a Problem

123

Too Many Resources and Opportunities

.......... .

124

The Demands of Work .................... . . .

125

Present Mission Structures

126

The Missionary's Children ............... . . . ...

127

Culture Shock and the Stress of Language Learning ...

128

Family Stresses .............................

129

Inward versus Outward Identification ... . ........ .

130

The Bicultural Bridge .. . . . .... . ...... . .......

132

Anthropological Factors ...... .. ...................

140

The Impact of Status and Role . . .... . ...........

140

Other Cultural Barriers to Identification ...........

165

.........................

170

Notes .. . .....................................

172

Summary and Conclusions

111

Chapter 4
The Foreign Mission Board's Position on Identification

173

Offices that Shape the Ministry Concept ................

174

The Area Office ............................

174

The Personnel Selection Department . . . . . . . . . . . . ..

185

The Field Services Department

195

Incamational Ministry According to the Philosophy, Policy,
and Recent Leadership ..........................

198

The Historical Basis of Incarnational Ministry within the
Organization ............................

203

A Rationale for Incamational Ministry ............

214

Summary and Conclusions .........................

224

Notes

227

Chapter 5
The Missionary Learning Center's Position on Incarnational Ministry
The Orientation Approach

.........................

What is Incarnational Ministry?

228
229
233

Is the Missionary Learning Center Consistent with the
.. ?
Organization. ............................... .

How is Incarnational Ministry Encouraged or Discouraged?
Career Orientation Programming
IV

235
237
237

Timing and Teachability ......................

244

Lifetime Commitment ........................

246

Lifestyle

.................................

247

Worldview and Traditional Religions .............

250

Deepening Relationships ......................

251

Summary and Conclusions .........................

251

Notes ........................................

254

Chapter 6
How I Learned This Story

255

How I Went about My Interviews .............. . .....

257

Analysis of the Data ...... . . . . . . . . . . . . . . . . . . . . . . ..

261

Summary and Conclusion

273

Chapter 7
The Missionaries' Understanding of Incarnational Ministry

274

Perceptions of the Missionary Learning Center .......... .

274

Understanding the Worldview and Religion ........ .

280

Adopting the Lifestyle ....................... .

285

Identifying with the Culture ................... .

290

Building Relationships and Bonding ............. .

294

Perceptions of the Local Mission .................... .

296
302

Language Competence
v

Building Relationships ........................

304

Understanding Worldview and Traditional Religions ..

309

Identifying with the Culture ....................

310

Summary and Conclusion ..........................

313

Notes

317

Chapter 8
"No Man is an Island": Organizational Factors that Affect
Missionary Identification

318

Language Competence

323

Building Relationships

327

Living Among the People ..........................

333

The Language Program ...........................

340

Understanding Worldview and Traditional Religions .......

344

Accepting Diversity ..............................

357

Bonding with the Mission ..........................

367

Accountability ..................................

382

Lifestyle ......................................

390

Summary and Conclusion ..........................

409

Notes ........................................

413

VI

Chapter 9
"We're Not in Kansas Anymore, Toto:" Cross-cultural Factors that Mfect
Missionary Identification

............................

414

................................................................

424

Status-Role Issues of Missionaries ....................

432

Culture Stress ..................................

438

"They Don't Want Us to be One of Them" ..............

441

Summary and Conclusion ..........................

445

Notes ........................................

447

Cultural Distance

Chapter 10
"Matters of the Heart": Personal Factors that Mfect
Missionary Identification

............................

448

Motivation to Build Relationships

453

Motivation to Learn the Language

458

Motivation to Understand the Worldview .............. .

459

Motivation to Live Among the People, Practice Hospitality,
and Show Openness ........................... .

467

IntroversionlExtroversion

471

Motivation to Take Initiative ........................

473

Looking for Our "Common Humanity" ................

477

Lifestyle and Creature Comforts .....................

492

VB

Children's Affect on Identification

497

Summary and Conclusion . . ... . ....................

509

Notes

511

Chapter 11
In Pursuit of Incamational Ministry: Conclusions and
.................................

512

Resolving Mixed Messages Within the Organizational Sphere.

514

What are the "Givens" of the Organizational Sphere? ..

514

Why Should Missionaries More Greatly Identify?

516

Change at the Systemic Level of the Organization

519

Change at the Local Level .....................

541

The Foreign Mission Board's Position on Diversity ...

548

Resolving Mixed Messages Within the Cross-cultural Sphere .

551

Recommendations

What is the Cross-cultural Crux of the Matter?

......

551

Conflict? ...............................

554

How Can Missionaries Resolve their Status-Role

Is Bonding with the Host Culture Essential to
?
. 1M"Illstry..
....................
IncamatlOna

557

Is Breaking the Stereotype Basic to Incamational
558

Ministry?

Vlll

Does Language Difficulty Prolong Building Personal
Relationships? ...........................
"But They Don't Want Us to be One of Them"
Resolving Mixed Messages Within the Personal Sphere .....

560
563
564

Can Missionaries Overcome Their Western Cultural
·· . ?
Condltlorung.

.......................... .

565

Does the Missionary's Job Require Less Identification? .

566

Do the Socialization Needs of MKs Make Identification
Unlikely?

..............................

567

The Model of Friendship ......................

569

How Does the Spiritual Life Relate to Developing an
?
. al M··
lruStry..
...................
IncamatlOn

577

Reconunendations .............................. .

592

Organizationally: at the Systemic Level ........... .

592

Organizationally: at the Local Level ............. .

593

Within the Cross-cultural Sphere ............... .

594

Within the Personal Sphere

595

Suggestions for Further Research

595

................................

597

Notes ........................................

598

A Closing Word

600

References Cited
IX

Tables
Table

1.

Projected Categorization of
"What is Incamational Ministry?"

21

Projected Categorization of "Factors that
Positively and Negatively Affect Incamational
··
" ................................. .
M lnlstry

22

3.

Nida's Levels of Communication ................ .

89

4.

Analysis of Missionary Learning Department
Programming by Minutes ..................... . 240

5.

Accepting Diversity Sample Table ................ 263

6.

Percentages of Missionaries Reporting Positive,
Negative, Mixed, or Neutral Messages about
Identification from the Missionary Learning
Center .................................... 282

7.

Percentages of Missionaries Reporting Positive,
Negative, Mixed, or Neutral Messages about
Identification from the Local Mission .............. 303

8.

Percentages of Missionaries Reporting Positive,
Negative, Mixed, or Neutral Influences from the Local
Mission ................................... 320

9.

Percentages of Missionaries Reporting Positive,
Negative, Mixed, or Neutral Influences from
Cross-cultural Factors ......................... 416

10.

Percentages of Missionaries Reporting Positive,
Negative, Mixed, or Neutral Influences from
Personal Factors ............................. 451

2.

x

Figures
Figure
1.

Spheres of Influence Upon Incarnational Ministry . . . ... 4

2.

Conceptual versus Practical Tension
Regarding Incarnational Ministry .................. 7

3.

Interview Schedule about Incarnational Ministry for
First and Second Term Missionaries . . ... . ......... 20

4.

A Model of Worldviews and Social Forms

5.

Frame of Reference

6.

Comparison of Kraft and Nida on Identification

7.

The Incarnational Model of Ministry

8.

Roles Associated with the Status of Missionary

9.

Follow-up Questionnaire Regarding Incarnational
Ministry ..... . ......... . ...... . ....... . ... 267

10.

Box Whisker Plot: Question G

271

11.

Box Whisker Plot: Question F

271

12.

Box Whisker Plot: Question Q2 .................. 272

13.

Box Whisker Plots: Questions D5, E5, and E6

14.

Aspects of the Missionary Learning Center's
Philosophy of Ministry ........ . ............... 277

15.

Aspects of the Local Mission's Philosophy of
Ministry . ................................. 279

. . .. ... . . . 30

.. . ....................... 61

xi

......

96

......... . .... 107
154

272

16.

The Local Mission's Position on Given Factors as
a Means to Identification ....................... 299

17.

Organizational Factors that Affect Identification

321

18.

Cross-cultural Factors that Affect Identification

417

19.

Personal Factors that Affect Identification ........... 452

20.

The Human Reaction to Change .................. 521

21.

The Price for Failing to Take Advantage of an
Opportunity ................................ 523

22.

The Price for Failing to Solve a Problem . . . . . . . . . . . . 523

23.

Negative Responses to Change ................... 526

24.

Positive Responses to Change .................... 526

25.

Self-Fulfilling Cycle .......................... 528

26.

How Culture Impacts Change .................... 528

27.

Levels of Emphasis Upon Incamational Ministry
Within the Organization ....................... 540

Xll

Chapter 1
Overview of the Study

"What if I were to stop by your house unannounced every time I
passed by?" "What if I were to expect a meal every time my visit was
around meal time?" "What if I stayed an indefinite amount of time just to
share some small talk?" My Nigerian friend was reflecting on what it
would be like if he lived out his own cultural values here in the United
States. We agreed that in short order he would be regarded with irritation,
suspicion, and dislike. All of these behaviors of friendliness that are not
just tolerated, but expected and appreciated in Nigeria, would soon lead to
social distance or ostracism in this country.
Yet that is what your missionaries do in my country when they live
by their own customs. They do not stop and visit when they pass our
houses. They don't stay and take a meal. There is no time for small
talk. They are very busy people who must keep to their schedules.
They may be here to minister, but they don't know the first thing
about being a friend. But the ones here and there who do know our
ways - they are more talked about and appreciated than other
missionaries who have been here a lifetime.
My Nigerian friend seemed to be saying that those missionaries who
understood, appreciated, and adopted the ways of the people were more
effective and more loved. He was talking about incamational ministry.

1

2

Incarnational ministry. There seems to be a vast distance between
the ideal of incarnational ministry and the actual practice of most
missionaries. On one hand, some mission educators and trainers speak in
glowing terms about incarnation as the model for ministry, patterned after
the very life of Christ. New missionaries often go to their places of service
full of high hopes and noble feelings, and with "faces set like flint toward
Jerusalem": they will be incarnational missionaries!! They will learn the
language, adopt the lifestyle of the host people, identify fully with them,
and live as servants among them. 2 Is this too much to ask of one who
follows Jesus?
All this is met with cautious reserve by seasoned missionaries.
Incarnation is a noble concept but is it realistic in today's world? And
these educators who speak of incarnation-have they ever been "on the
field" and "in the work" over the long haul? And first term
missionaries-what do they really know? The seasoned missionaries hope
that this talk of incarnational lifestyle and ministry is just a stage these
newcomers will pass through. Though left unsaid, they hope the first
termers will soon come down to earth and join the rest of us in "the real
work."
Such a to do. Why expend energy trying to sort out the meaning of
incarnational ministry? Is it really worth the effort? Why not leave well

3
enough alone? Missionaries have functioned for decades without stirring
up guilt over their lifestyles, so why raise the issue now? Or is there
something essential and indispensable about the incamational model for
ministry. What if the incamational model for ministry is not just one
model among many, but something basic to effectiveness in ministry?
What if the incarnational model is not an optional extra for missionaries,
but rather a basic prerequisite for ministry? We may think that identifying
with the people in this way is one thing among many we can do in ministry,
another good activity in our constellation of options. But what if that
incamational approach swirling in distant orbit about us needs to become a
central axis for ministry - not just another activity among ministry
options? This study about the incamational model aims to bring together
the real and the ideal, and will do so by studying the specific problem that
follows.
Statement and Context of the Problem
Specifically, this study will ascertain the messages from three
spheres of influence, the organizational, the cross-cultural, and the
personal, that define the concept of incamational lifestyle and ministry for
first and second term missionaries of the East Asia Missions of the Foreign
Mission Board, Southern Baptist Convention, and then assess these
messages' affect upon missionaries developing incamational ministries.
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In brief synopsis, this study unfolds as follows. Following the
overview of the problem in Chapter 1, we undertake a discussion of the
literature regarding the definition of incarnational ministry in Chapters 2
and 3. Chapter 2 deals specifically with defining the concept of
incarnational ministry on the basis of biblical, missiological, and
anthropological sources. A central dynamic of this study is that
incarnational ministry is understood in different ways. In particular there
may be a tension between personal ideals of incarnational ministry, what
the organization teaches regarding this concept and what missionaries learn
of it on the field. This creates a mixed message that affects how
missionaries actually implement the concept of incarnational ministry.
Following this discussion of the biblical, missiological, and anthropological
foundations for incarnational ministry, Chapter 3 examines the literature to
ascertain probable influences upon implementing an incarnational
ministry - factors that encourage or discourage it.
Next we move to what the organization, the Foreign Mission Board
of the Southern Baptist Convention, specifically has to say about
incarnational ministry. Chapter 4 deals with key sources within the
organization. Chapter 5 examines the primary source of information about
incarnational ministry, the Missionary Learning Center where missionaries
receive exit orientation.
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To this point we have established what the literature and the
organization says about incarnational ministry. From this point we move
to what the missionaries of East Asia themselves have to say.3 Chapter 6
briefly reviews how I learned this story-a description of my research
methodology with these missionaries. Next, Chapter 7 discusses what
incarnational ministry means to these missionaries, especially in light of
what they have learned from the Missionary Learning Center and their
local missions. 4
We then move to the factors that missionaries reported as influencing
the implementation of incarnational ministry. These are organizational
factors (Chapter 8), cross-cultural factors (Chapter 9), and personal factors
(Chapter 10). Finally, conclusions and recommendation from this study
are drawn in Chapter 11. This summation is an integration of insights
from the literature (Chapters 2 and 3) and from the organization (Chapters
4 and 5) with the missionary findings (Chapters 7-10). Finally, based upon
these insights, recommendations for missionaries and the organization in
implementing incarnational ministry are offered.
As is evident in the title of this dissertation, this study highlights the
relationship between what is "taught/emphasized" with what is
"interpreted/applied" (Figure 2 on page 7) This study will demonstrate that
there are many influences that positively and negatively affect what is
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taught/emphasized about incamational ministry. A goal of this study is to
mitigate the negative influences so that missionaries are enabled and
empowered to develop incamational ministries.

Incamational Ministry as
taught/emphasized

versus

Incamational Ministry as
Interpreted/Applied

Figure 2
Conceptual versus Practical Tension
Regarding Incamational Ministry

What are some of the key issues of this discussion? First of all, we
need to clarify the meaning of incamational ministry. This term has been a
buzz word in mission circles in recent years. For our purpose we must
move from the inexactness of a buzz word to a definition that is empirical
and operational. The concept of incamational ministry will be further
developed in Chapter 2 but for now a working definition is as follows:

Incarnational ministry is one built upon the formation of trusting
relationships with the host people through understanding and identifying
with their way of life in order that the gospel might be shared. A
relationship of trust and understanding is the needed bridge across which
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ideas and values can freely flow in both directions between communicator
and recipient.
This means that I seek first to understand the people that I have come
to serve. In order to do this I seek to adopt, as much as psychologically
possible, the way of life of the people, and seek to eliminate anything in my
lifestyle that might be a barrier to building relationships.5 We are
mistaken, however, if we identify the incarnational approach primarily
with forsaking material things. The crucial aspect is that of attitude and
disposition. Our material culture has a definite affect, and we may have to
sternly sacrifice parts of it, but it is our attitude that is the heart of the
issue, not material sacrifice. Yet, at the same time, we cannot discount the
impact of lifestyle upon our personal attitudes. Attitude and lifestyle are
indissolubly linked.
What is incarnational ministry? Incarnational ministry means
learning what "makes them tick" and what are their real needs. As guests it
means seeking to grasp our host's essential view of the world and their
place in it-even humbly striving to feel something of the way they do
about it. This involves respectfully entering into their view of God, and
what faith means to them. It may mean an unfamiliar excursion into the
significance of their traditional religious heritage and how it impacts their
lives.
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Much of what we mean by incarnational ministry is expressed in the
literature in terms of "identification" (e.g. , Bonk 1990, 1991) and
"bonding" (e.g. , Brewster and Brewster 1982). In this study,
"incarnational ministry" and "missionary identification" are used
interchangeably. Incarnational ministry involves identification, but
"incarnational ministry" points to identification's theological roots.
Incarnational ministry has credence for believers not just because it
"works" or is effective as a technique, but because it is grounded in the
historical example of Jesus of Nazareth, God Incarnate.
We may also ask, "Are there other equally viable ways to minister?"
Or, "Can one effectively serve Christ outside of this approach?" Put
another way , "Is incarnational ministry the goal in and of itself, or is it
simply a means to understanding?" Finally, we admit it must be left with
God to bless whatever efforts are offered in his name. Yet, incarnational
ministry merits our attention because it is the means of ministry
demonstrated by Christ and followed by the apostles. This study's
discussion of the biblical and theological material will demonstrate this
scriptural foundation.
The concept of incarnational lifestyle and ministry receives varying
degrees of endorsement within the Foreign Mission Board of the Southern
Baptist Convention. The concept is a major focus in exit orientation at the
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Missionary Learning Center (the MLC), yet how much weight is given to
the concept at other points? For example, it is questionable whether
missionaries offering themselves for appointment see incamational
ministry as a requirement for service. Perhaps most do not consider
"signing on" as a Southern Baptist missionary as "signing on" for
incarnational lifestyle and ministry. It is doubtful that incarnational
lifestyle and ministry is an explicit requirement for service. Just what is
the position of the organization toward incarnational ministry? Is it
encouraged or discouraged? Even more to the point, are there real
incentives encouraging it? Are missionaries that exemplify incamational
ministry recognized and esteemed?
A final source of influence on the road to missionary service is
perhaps the most important one: the local mission community among
whom the missionary serves. If the local mission does not have a clear
concept of incamational ministry and clear means for moving toward it,
the individual missionary will find it difficult to continue growth in this
direction.
Overall, the messages that the Foreign Mission Board sends are
mixed. This ambiguity is not so much in written policy and philosophy,
and the statements of leadership that tend to be positive toward
identification. Rather, the "mixed messages" result from the absence of
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real incentives, rewards, and recognition for this ministry approach
throughout the organization and particularly at the local missions level.
Missionaries are left with a sense of ambiguity regarding organizational
expectations. They may experience psychological dissonance and angst as
they find their personal ministry ideals of debatable organizational worth.
Such is the world that these missionaries enter. And who are they?
They are first and second term missionaries who have received exit
orientation at the Missionary Learning Center (the MLC). When the MLC
opened in 1984, it intentionally set a new direction. The new exit
orientation was based on careful research and study of the best training
programs and their insights. The concept of incarnational ministry
emerged as one of them. This new orientation experience meant that
missionaries trained at the MLC had a somewhat different orientation
experience as compared with those trained earlier. Although some
elements remained the same, a new vision was given. What has emerged is
a new program of exit orientation that has sought to gain acceptance,
approval, and expression in other parts of the organization-in particular,
the local mission communities-who with years of inertia naturally
continue down well worn tracks.
This study in no way wishes to disparage the training done prior to
1984 under the previous exit orientation. Nor does this study seek to
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minimize the contributions that the entire missionary force has made. This
project focuses rather on the efforts of a distinct group-those who have
been introduced to incarnational ministry at the MLC since 1984, and the
mixed messages they have received in attempting to implement it. Earlier
generations certainly have no intentional resistance towards these new ideas
and models of cross-cultural ministry. Rather, they naturally prefer the
known to the unknown-in this case, the way they learned to be
missionaries and function as a local mission, as compared to new
unfamiliar ways.6
In summary, this study seeks to understand the meaning of
incarnational ministry and the dynamics that influence it from the
perspective of the literature, the mission organization, and the first and
second term missionaries of East Asia. According to missionaries these
dynamics may be organized in three spheres: the organizational, the crosscultural, and the personal. A fundamental dynamic in this study is the
organizational culture of the Foreign Mission Board and how a new
concept (i.e. , incarnational ministry) has diffused (or failed to diffuse)
through the system. Key questions to consider are, "Has the concept in fact
been validated by the leadership of the organization?" "What is necessary
for this concept to have widespread acceptance and implementation
throughout the organization?" Study of Foreign Mission Board philosophy
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and policy will hopefully illuminate the explicitly expressed and approved
status of this concept within the organization. Moreover, it is
acknowledged that personal and cross-cultural dynamics are powerful
influences upon the actual implementation of incarnational ministry. These
influences may be as great an influence as the organizational sphere.
Although the title of this study purports to deal with "mixed
messages," deeper reflection leads one to see that behind these messages are
values. In a sense this study is about conflicting values within the
organization and within individual missionaries. An aim of this research is
to illuminate the values behind these messages, and finally to suggest ways
that this tension might be resolved.
Missionaries hear about incarnational ministry from different
sources within the organization and at different points in their missionary
pilgrimage. These events send different messages that affect the
development of incarnational ministry. There are steps that each
missionary is required to pass through that range over time from
pre-appointment processing of Southern Baptist missionaries to the initial
years of learning and service in the host country. They have the following
goals and proceed through the following steps.
1. In the period preceding appointment candidates receive various
messages. For example, at pre-orientation during appointment
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week, new appointees are given an outfit allowance and a
designated amount of crate space with general instructions to pack
what they feel they will need. This experience shapes the
missionaries' understanding of their overseas role.
2. Approximately one month after appointment, missionaries attend a
seven week exit orientation course. A principal goal is to convince
missionaries to go as learners and adopt an incarnational lifestyle.
3. During their initial months and years as missionaries they receive
messages that affect their quest for an incarnational ministry.
Within two weeks of the end of exit orientation, the new
missionaries are welcomed in the host country by their missions
and receive entry orientation. The messages regarding ministry
communicated at entry orientation and during language school
may not be fully consistent with the training received at exit
orientation (the MLC). Rather than reinforce the concept of
incarnational ministry, they may in fact detract. Generally all
fields have some goals for language learning, yet more
comprehensive goals for learning and understanding the culture
and its worldview as well as behavioral goals for establishing an
incarnational lifestyle may be needed.
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The Data Needed to Solve This Problem
There are mUltiple sources for the messages that define incarnational
ministry and reinforce or call into question the value of living
incarnationally. It was, therefore, necessary to collect data from a number
of different sources. These sources impact the formation of incarnational
ministry for missionaries from before appointment through their full time
field ministry. These sources include:

1. Research into the philosophy and policy of the Foreign Mission Board.
This involves research regarding the FMB's philosophy of mission and
policies that guide the missionary in the transition from pre-appointment
to life in the country of service. Focus was given to the present
philosophy and policy that relate to incarnational ministry; however,
attention was also given to policy development during the entire post
World War II era. It was during this time and particularly during the
long tenures of Presidents Baker James Cauthen (1956-1980) and R.
Keith Parks (1980-1992) that most of the missionaries presently serving
were appointed.

2. Interview with Director of the Overseas Travel Section (Home office
staff, Richmond Virginia). This person provided instructions about
packing and crating. These messages are an important influence upon
the formation of an incarnational ministry.
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3. Interview with the Director of Pre-orientation. This person oversees
the entire week of pre-orientation prior to the service of appointment.
This person provided insight into what Personnel Selection Department
commonly communicates regarding incarnational ministry.

4. Research regarding the educational objectives and program statements
of Exit Orientation. Exit orientation materials are researched in order
to document program goals regarding becoming a learner and adopting
an incarnational ministry.

5. Interview with the staff and presenters of the Missionary Learning
Center (the MLC) regarding Exit Orientation. These interviews helped
assess how the educational objectives and program statements of exit
orientation are actually being implemented.

6. Interview with the home office staff of the East Asia Area Office. In
particular, staff of the East Asia Area Office at the Foreign Mission
Board in Richmond were interviewed regarding their general goals for
incarnational ministry.

7. Interview with the Vice President who conducted the ten year study of
the Missionary Learning Center (Sam James). Dr. Sam James conducted
a ten year evaluation of the MLC program which was completed in

1995.
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8. Interview with the Leadership Team (Administrator, Evangelism
Director, Ministry Directors) of each of the 5 missions (Hong Kong,
Japan, Korea, Macau, and Taiwan). This team provides the leadership
for the direction of each mission. As leaders in their missions they
communicate important messages regarding incamational lifestyle and
ministry.

9. Interview with the Entry Orientation Coordinator (ENOC) of each
mission. This person oversees the content and format of Entry
Orientation for newly arrived missionaries, and thus influences the
messages sent regarding an incamational role.

10. Interview with the field office staff of the East Asia Area Office. This
staff, and primarily the Area Director and Associate Area Director on
the field, have a principle influence on the direction of the mission. The
policy they set on incamational lifestyle and witness gives direction for
what is actually carried out.

11. Interviews with the first and second term missionaries of each mission.
This lies at the center of my research project about missionaries and
their attempt to live incamationally. Approximately 75 first and second
term missionaries of the five East Asia Baptist Missions were
interviewed. An interview schedule of questions was devised in
cooperation with the East Asia Area Office, with a sensitivity to their
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goals for the study. This instrument was first of all pretested among
East Asia Area Office staff as well as other missionaries. Needed
changes were made to this instrument so that it was ready for use in
interviews with missionaries in East Asia. Following standard interview
protocol , the source of data collected in personal interviews is
confidential. 7 The following prototype interview schedule (Figure 3 on
page 20), upon review, revision, and final approval , was used in these
interviews. It was designed to examine three areas.
a. The questions first of all seek to establish the missionary's concept of
incarnational ministry. In order to meaningfully discuss this topic, I
needed to understand what incarnational ministry meant from their
perspective. By itself, an abstract model supported by the literature is
insufficient. Each missionary has his or her own ideas about the
incarnational model that influences how it is carried out.
b. The second area of the interview schedule deals with factors which
influence the adoption of this incarnational model. This focused on the
messages and dynamics that encourage or discourage a concept of
incarnational lifestyle and ministry, and on assessing their affect upon
the implementation of an incarnational ministry. The questions
examined these factors longitudinally, beginning with before
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appointment, through pre-orientation, exit orientation, entry
orientation, to full time field ministry .
c. Lastly, this schedule of questions explored the hopes the missionaries
have for achieving their incarnational role ideal. This revealed the
strategies that missionaries hope to employ in becoming more
incarnational in their ministry.
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Name~~~________________________~__~_______Date
Place of Ministry
Myers-Briggs Profile------------Age
Gender
Date of Arrival in Country
---------------Job Assignment

1.
2.
3.
4.

Give your description of the successful missionary at the end of the first term?
How are new missionaries expected to use their time?
What does ~ ne~ ~issio~ary need to do to "make it" in the missions community?
What ?oes ~dentIfYlI~g wIth the culture me.a~ to your mission (e.g. , building deep
relatIonshIps, learmng the culture and relIgIOn, learning the language, adopting the
lifestyle)?
5. What does identifying with the culture mean to you?
6. How important is it to the mission for missionaries to identify with the culture in order
to "make it" (e.i., be successful)?
7. If identifying with the culture is important to the mission, in what specific ways is it
affirmed?
8. What are the greatest obstacles to the new missionary identifying with the culture ?
9. In what ways is the ideal missionary described at pre-orientation? at exit orientation?
from the area office? from fellow missionaries? from national leaders?
10. What factors encouraged/discouraged you to identify with and/or adopt the lifestyle
of the host people at pre-orientation? at exit orientation? entry orientation? from
fellow missionaries on the field?
11. What factors encouraged/discouraged you to try and thoroughly learn the language
ofthe people among whom you minister at pre-orientation? at exit orientation? entry
orientation? from fellow missionaries on the field?
12. What factors encouraged/discouraged you to thoroughly learn about the religion and
culture of your host country at pre-orientation? at exit orientation? entry orientation?
from fellow missionaries on the field?
13. What messages/dynamics have encouraged/discouraged you to develop deep
relationships with nationals (Christians/non-Christians)?
14. Describe the relationships you have with nationals (Christians/non-Christians)?
15. In the daily routine of most missionaries, what opportunities do they have for building
relationships with nationals (with Christians/non-Christians)?
16. Describe the settings/situations that seem to encourage your building deep relationships
with nationals?
17. Are there elements in the organization and structure of the Foreign Mission Board
at any level that have encouraged/discouraged you to identify with the culture?
18. Are there elements in the organization and structure of the National Convention that
have encouraged/discouraged you to identify with the culture?
19. If you could change one thing that you feel would make you more effective in your
ministry, what would it be?

Figure 3
Interview Schedule about Incarnational Ministry for First and Second Term Missionaries
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How Has This Data been Interpreted?
This interview data was analyzed to discern two prominent
questions: "What is incarnational ministry?" And "What are the factors that
positively and negatively affect incarnational ministry?" (Tables 1 and 2)
In particular it ascertained the messages received before appointment, at
exit orientation, and after arrival in the country of service.
This study only dealt with first and second term missionaries of the
Southern Baptist East Asia Mission. Although results of this study strictly
apply only to them, results may be generalized to other mission
organizations of similar structure. In particular this study is applicable to
missions within the same geographical area.

Table 1
Projected Categorization of "What is Incarnational Ministry?"
Taiwan

Hong Kong

Macau

Korea

Japan

Total

Understanding of
Worldview &
Traditional Religions
Lifestyle Adoption
,

Identifying with the
Culture

,

Building Relationships

I

Key:

"+" IS encouragIng message
"-" is discouraging message

"m" IS mIxed message
"n" is neutral response

._ - --

_.-

----
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Table 2
Projected Categorization of
"Factors that Positively and Negatively Affect Incamational Ministry"
Taiwan

Hong Kong

Macau

Korea

Japan

Total

Language Competence
Building Relationships
Living Among the
People
Understanding of
Worldview&
Traditional Religions
Accepting of Diversity
Bonding with the Local
Mi ssion

I

Accountabili ty
Older Generation
Lifestyle Adoption
Key:

"+" IS encouraging message
"_" is discouraging message

"m" is mixed message
"n" is neutral response

Beyond just hearing the stories of particular missionaries, we need
an awareness of the fuller discussion of incamational ministry that we find
in the literature. As mentioned earlier, our working definition of this
concept is as follows: lncarnational ministry accepts as the basis of

effective ministry the formation of trusting relationships with the host
people through understanding and identifying with their way of life. This
working definition has been developed through a discussion of the
literature (Chapter 2). The literature also brings to light the influences
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upon implementing an incarnational approach to ministry. The data was
interpreted in light of the literature concerning two questions: (1) "What
is an incarnational model for ministry?" (discussed in Chapter 2) and (2)
"What influences the implementation of this model?" (discussed in Chapter
3). Understanding the literature regarding these two questions provides a
wider context for understanding and interpreting the empirical data.
Anticipated Outcomes
What are the outcomes of this study? Using the information
provided by this study. the Foreign Mission can more clearly define its
parameters and expectations for incarnational ministry. The final locus of
construction may be left with each missionary, yet the organization can
define the overall parameters, and provide means towards realizing these
goals. This may be mainly through exit and entry orientations, and
learning goals for new missionaries.
Realistically, persons in the local mission are the largest stakeholder
in decisions regarding incarnational ministry. Policy changes have to
actually be implemented at this level, and it is the direction of the local
mission that is affected by these changes. Of course policy changes can be
ignored or glossed over by the local mission, but if real change is to occur
it must happen here. If, on the other hand, the local mission personnel
decides to not set a firm direction regarding incarnational ministry, this
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will likely only exacerbate tensions as missionaries maintain a tacit
agreement to leave issues unaddressed and expectations unclear. But if the
mission as a whole chooses to take ownership of a new direction, this will
likely increase cohesiveness and unity of purpose.
We should also expect that different missionaries will have callings
to serve at different levels within a culture. Not all are called to the same
socioeconomic strata for ministry. Although the ideal may be cultural
proximity through incarnational ministry, many of its characteristics such
as humility. openness, vulnerability may be present in a bicultural context
as well as a cross-cultural one. 8 In other words, missionaries not as
involved in the host culture can still embody these characteristics. Without
recognition of multiple levels of cultural engagement, a local mission or a
mission board may become intolerant. It is of paramount importance that
the organization promote a sense of tolerance, freedom, and movement
toward incarnational ministry within the mission subcultures.
Yet we must seriously ask, "How much 'give and take' in lifestyles of
missionaries within the same local mission can be allowed for?" Human
nature tends toward comparison. "How big is their fiat?" "How big is
their back yard?" "How close are they to MK schooling?" As well ,
missionaries may resent not being led by example.

If for instance, the

administration of the mission has lifestyle "advantages" over the church

25
planters immersed in a more indigenous setting, disillusionment and
resentment may surface.
A principal goal of this study will be the description of messages that
encourage or discourage the development of incarnational roles and
beyond just identifying these messages, the underlying values and beliefs.
We posit that presently there are conflicting values and beliefs diffused
throughout the organization. This study will finally offer recommendations
for focusing the values of the organization toward incarnational ministry.
If real , enduring change is to occur it must appear at the level of the

organization's culture. It is not enough to define some ideals or even
establish some parameters for ministry and leave it up to the missionary.
In a word, there must be a holistic strategy for changing the organizational
culture. If the vision for incarnational ministry is only to flower and die
on State-side soil, then teaching this concept may prove to be only an
exercise in frustration.
Not only should the mission statement of the FMB and its main
objectives clearly and explicitly contain this concept. Incarnational
ministry needs to be expressed not just in abstract terms but demonstrated
and illustrated through the lives of real people-for example, Southern
Baptist missionaries, past and present, who have embodied this
incarnational approach. This concept needs to be near the forefront of the
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organization's mission strategy in practical terms. The law of primacy
applies at this point: the first message expressed in an organization largely
influences the overall direction. If incarnational ministry is taken
seriously, the organization must look for ways it can enter the fabric of the
institution in practical ways. Incarnational ministry must become
institutional and not just the isolated practice of the few.
From this study we suggest the types of roles that allow missionaries
to bond to the host culture, come to build relationships of depth with
national Christians and non-Christians, and come to an understanding and
appreciation of the host people's worldview.
Realistically, the Foreign Mission Board may need to decide more
intentionally to w hom they will minister in socioeconomic terms.
Presently the organization does not specify a particular socioeconomic class
they try to reach. Different local missions and missionaries have different
foci. However, in terms of an incarnational ministry of involvement and
deeper engagement, it appears that most missionaries gravitate to those
more like themselves.
Brandt (1995: 259-266) points out, however, that the ones in greatest
spiritual poverty throughout the world are also the ones in the greatest
physical poverty. As a senior researcher for World Vision International,
Brandt demonstrates through careful statistical analysis that the poorest of
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the world are also those most unreached. Of course, the concentration of
the poor varies across the world, but even in prospering East Asia this
desperate need exists. In light of his findings Brandt concludes, "Anyone
who is called to share the gospel must do so in a way that has appeal and
makes sense to the physically poor" (1995:265).
This points to an incarnational approach in which cross-cultural
witnesses enter the frame of reference of those who have the least
opportunity to hear. It must be a message that is demonstrated as well as
taught.
If the poorest in the world are often the same people who have not
heard the good news, then a holistic ministry, one in which
compassion, social transformation, and proclamation are inseparably
related, would seem to be the strategy for this moment in time. If
incarnation is the model by which Jesus ministered to such as these,
the holistic practitioners-people whose lives are eloquent statements
concerning the values and worth of the gospel- would seem to be the
messengers of the hour. (Brandt 1995:266)
The organization must decide if and how they will impact this group
with an incarnational witness. A key question the Foreign Mission Board
must address is, "Will they try to reach the physically poor with an
incarnational witness?" If so, this must be a carefully plotted, intentional
approach.9 It may be that incarnational ministry can only be practically
applied when one specifies to whom one is ministering. One cannot reach
all Koreans, but one may be able to impact urban slum dwellers or middle
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class professionals. It appears that the organization has not made the
conscious choice to neglect any group, yet it has unconsciously, almost by
default, chosen to minister to those more like themselves. The question is ,
"Will the organization become more intentional in whom it targets?"
Some might respond that the economic development and prosperity
of East Asia (the Asian "Economic Tigers") makes this socioeconomic
question moot. Missionaries often commented in this study that they might
have to "move up" in order to reach those around them. Yet, even still,
local missions must decide specifically who they will try to reach, rather
than by default effectively exclude some which seems to be the current
pattern.
In this process the issue of social structure is relevant. Missionaries
will not relate in the same way, for example, in modern urban settings as
as they would in a rural Third World society. For example, in an urban
setting, the missionaries might have to relate at multiple levels-to
government personnel and ranking military officials one day and to
beggars and slum dwellers the next. Missionaries may find it a trying task
to broker between these various role relationships. Yet at the same time,
missionaries can have a specific group with whom they minister. This
choice will impact lifestyle issues such as where and how one lives. The
task is to be intentional in this choice and its lifestyle implications. Without
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clear intentionality on the part of missionaries, they will more likely
default to ministering to people with lifestyles similar to their own.
Paul Hiebert (n.d.:50-57) has an interesting discussion of the
distinctions between different forms of social structure and their distinctive
worldviews. The impact of social structure is the subject of an important
forthcoming book, Incarnational Ministry: Planting Churches in Band,
Tribal, Peasant, and Urban Societies (Hiebert and Meneses 1996).10 There

are differences in how missionaries relate within a tribal society versus a
multi group society (i.e., one in which ethnic groups have regathered in a
pluralist environment, or within individualist society (i.e., one in which
persons are gathered around interest groups). According to Eunice Irwin
(1996), Professor of Contextual Theology and Folk Religions at Asbury

Theological Seminary. who has adapted Hiebert's model (Figure 4 on page
30), the social structure of the society in which one is ministering may
largely determine the type of role a missionary should occupy in the given
society. The missionaries' decision is, "Will they accept this role and use it
effectively to communicate the gospel?" In any case, the issue of social
structure is one that largely impacts how one will relate in a given setting.

A M~eIl (l)yf(JW(l)yJrJ~dl ViewlS
aJ11ldl SooaJlII'0JlrJms
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due to individualism.
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Urban and
Individual
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Note: Each of the 4 sectors tends to have its own view of the world.
Figure 4
A Model of Worldviews and Social Forms
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Nida (1978: 150-164) also discusses the influence of social structure
upon efforts at evangelism. In an article focused upon Latin American, he
describes in general terms the various social structures of Latin countries.
He then discusses the approaches to evangelism (mainly Protestant) that are
effective within these contexts. For example, one structural dynamic
present in societies such as those of Latin America is the Roman Catholic
influence which pervades society and tends to influence those of nominal
faith from making an Evangelical decision for Christ. This makes the
likelihood of a people movement to Christ slight (Nida 1978: 159). Yet
social struture's influence is not impenetrable. One way, for instance, to
overcome the debilitating perception of an evangelical church that finds
itself part of the minority is to have regional rallies that give individual
churches a sense of being part of a large, growing body of believers (Nida
1978: 159). After discussing various dynamics of social structure, Nida
finally concludes that missionaries may be most effective as they seek to
have an incarnational witness that involves identification with the people
and participation in their way of life (Nida 1978:164).
This study may reveal the missionary's sense of ministerial identity
as an important motivator in choosing the roles they play in the host
society. "Do Southern Baptist missionaries primarily view themselves as
"foreign employees" or as "cross-cultural ministers?" The answer to this
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question likely reveals where they put the responsibility for the formation
of an incarnational lifestyle and ministry. Is it theirs or the Board's? It
may also say something about their motivations for ministry-somewhere
between satisfying the expectations of the organization and seeking
primarily to minister effectively to their hosts.
Summary and Conclusion
Without doubt, preestablished patterns of relating as a mission
community and existing expectations for the new missionary create
obstacles to effective incarnational ministry. Issues of lifestyle and level of
affluence present deeply complex issues through which the missions of East
Asia must wade. The sheer mass of expectations exerted on missionaries in
all their varied roles threatens to crush hopes of enacting the role ideal of
incarnational missionary. But this is an issue to be faced squarely and
acted upon intentionally. With God as our model and our witness we can
do no less.
5 ... And think the same way that Christ Jesus did: 6Christ was truly

God. But he did not try to remain equal with God. 7He gave up
everything and became a slave, when he became like one of us.
8Christ was humble. He obeyed God and even died on a cross.
9Then God gave Christ the highest place and honored his name above
all others. IOSo at the name of Jesus everyone will bow down, those
in heaven, on earth, and under the earth. I lAnd to the glory of God
the Father everyone will openly agree, Jesus Christ is Lord!
(Philippians 2:5-11 CEV)
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Notes
1. In this study, the term "missionary" is normally used. Sometimes,
when the aspect of witness is stressed, the term "cross-cultural witness" is
used.

2. The term "host people" or "hosts" is used to describe the group
among which the missionary ministers. This term emphasizes that
missionaries are among these people as guests, and that hosts are due honor
and respect.
3. This study is essentially a self-reporting of these missionaries of
their understanding of incarnational ministry and the factors that influence
it. This study does not attempt to report what outside sources such as
indigenous Christians have to say about missionaries, although this is a
perspective certainly worthy of further research.

In Southern Baptist Foreign Missions, the term "local mission" is
used to refer to the organization of missionaries within a given area
(typically a country). Hence the Korea Baptist Mission is the local mission
comprised of all the Southern Baptist missionaries in the Republic of
Korea.
4.

5. The missionary will never actually be "one of the people".
Because missionaries actually are foreigners, they will forever be
identified as such. The goal, however, may be to become an "acceptable
outsider" who identifies with the host people in their thinking, feeling, and
way of life.
6. Some might argue that distinguishing newer missionaries trained
at the Missionary Learning Center from the older generation is a false
dichotomy. The missionaries I interviewed, however, frequently
recognized this distinction. These newer missionaries recognized
themselves as part of the local mission, but realized as well that their exit
orientation experience at the MLC in some way set them apart from others.

Throughout this study, references to the missionaries' comments
in the text are anonymous in order to preserve confidentiality.
7.
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8. A bi-cultural context is one where missionaries minister in the
world of their host, but also live and minister in the "mission culture" or
the expatriate world. All missionaries minister in a bi-culture to some
extent, but in this study the bi-culture is used in contrast to fuller
involvement in the host culture.

According to Everett Hunt (1995), past president of OMS, "many
seem to equate rural missionaries as relating to the poor and urban
missionaries as relating to the middle class or at least upwardly mobile
types." He maintains,
9.

To relate only to the poor in the cities is to basically maintain
rural mission attitudes in an urban setting. So many, some even
painfully, are trying to move away from the poor, and develop
strategies for the middle class. Not all missionaries are happy about
this, but feel that it is the price to be paid for urban ministries.
(1995)
In contrast to this, missiologist Viv Grigg (1990) maintains that the
urban poor are a very responsive group for evangelism and should be a
focus of mission.
10. Incarnational Ministry: Planting Churches in Band, Tribal,
Peasant, and Urban Societies (Hiebert and Meneses, 1995) was scheduled
for release in mid 1995. Due to delays in printing it is as yet unavailable.

Chapter 2
Biblical, Missiological, and Anthropological
Foundations for the Incarnational Model of Ministry

A first task in this study is establishing the foundations of the
incarnational model of ministry. Support for this model of ministry is
found in biblical, missiological and anthropological sources. The
following discussion will "make the case" for this ministry approach from
these sources. In some instances these sources directly discuss the
incarnational model and describe it. In other cases such as anthropology
the source provides support for this model which is founded in Scripture
and developed in missiology.
Beginning with biblical foundations, the discussion examines the
"bedrock" upon which incarnational ministry is built: the incarnation of
God in Christ. Traditional views of the doctrine are explored as well as
the implications of this doctrine for the church. From this point the
missiological foundations for the incarnational model are discussed.
Biblical versus missiological foundations differ in that the former deals
with scriptural sources themselves, whereas the latter focus on the
development of scriptural principles as applied to Christian mission. In the
missiological section, incamational ministry will be discussed in terms of
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(1) the incarnational nature of revelation; (2) the inauguration of
incarnational ministry through "bonding"; (3) contextual communication as
incarnation; (4) the prerequisite of incarnation for God's communication
goals; and (5) the chief goal of incarnational ministry-establishing
"person-to-person" relationships.
Next, the discussion examines anthropological foundations for
incarnational ministry. These are insights from research outside
missiology and biblical studies that nevertheless provide support for the
incarnational model of ministry. These insights from anthropology include
(1) the homophilous nature of the change agent; (2) the participantobservation approach as a path to "emic" understanding; (3) interpersonal
dynamics as key to persuasion and diffusion; (4) the prerequisite of
compatibility of an innovation with the cultural system and (5) symbolic
anthropology's stress upon understanding that leads to conversation.
Biblical Foundations for Incarnational Ministry
The incarnational model is widely accepted as having ample support
from Scripture, but what exactly is that support? How strong is it? Can
the incarnational model claim to be the primary model for ministry within
Scripture? To be precise as relates to this study, "Is it fair to claim that the
incarnational model should form the basis of cross-cultural ministry? C.S.
Lewis (1947) described the incarnation as "the grand miracle." To imagine
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that the God of all creation, pre-existent, eternal, omnipotent, should deign
to compress his infinitude into the limits of a human baby (or more than
that, a developing fetus) is the basic miracle, one that is qualitatively
different and greater than all others. God becoming man is indeed the
"grand miracle."
So if the incarnation is indeed the signal event of human history, how
was it lived out? How did the God who chose to become man actually live
among us? If Jesus Christ, the God-man, came to redeem our existence and
to serve as the model for how to "work out our salvation" (Philippians
2: 12), then we must first examine the significance of this Life.
A vast reservoir of research and discussion exists concerning the
incarnation spanning the breadth of church history to the present. It is not
the subject of this study to summarize or highlight the varied facets of this
discussion, but rather to describe the traditional view of this subject. I.
Howard Marshall (1982:13-15) provides the following summary of the
traditional views of the incarnation in "Incarnational Christology in the
New Testament."
Several slightly different viewpoints are represented in the New
Testament, but all support the doctrine that the man, Jesus, was the Son of
God. The early church began with the unquestioned pre-supposition and
confession that Jesus was the Son of God. For them, the perplexing
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question was how the Son of God could become a particular man, not how
this particular man was the Son of God. Christ's divinity was accepted a
priori. As Marshall puts it, "In incarnational theology the Son of God is

the subject and Jesus, as it were, the predicate. The direction of thought
gives a Christology 'from above' rather than one 'from below"'(Marshall
1982:13).
The Traditional View of the Incarnation: Two Streams
"The Word became flesh." One viewpoint in the New Testament
stresses that Jesus is "the Word became flesh": ho logos sarx egenoto
(Marshall 1982:4). This is the closest linguistic equivalent to the term
"incarnation," itself a term not found in the New Testament. This view is
represented in the writings of John, the writings of Paul including the
Pastoral Epistles, the Epistle to the Hebrews and "1 Peter. Marshall
pointedly asserts that, "The view that it [the doctrine of the Incarnation] is
found merely on the fringe of the New Testament is a complete travesty of
the facts"(1982:13).
The view comes to sharpest focus in John 1:14 where John's
prologue reaches a "climax in the statement that the Word who had been
from the beginning with God and was active in the work of creation and
was the light and life of men became flesh and dwelt among us" (Marshall
1982:2). The subject of this prologue is of course the Word or Logos.
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The name Jesus is not introduced until verse 17, where this pre-existent
Word is identified with the historical figure Jesus. Mter this point John
moves from this lofty prolegomena about the pre-existent Word and writes
about Jesus using various other messianic titles that refer to him (Marshall
1982:3). So this Word became Jesus, a particular person with all the ...
.. . qualities which we generally regard as being characteristic of
human beings. . . . He has intelligence, emotions and will. He is like
a person rather than a dumb animal or thing. Above all, he is
described as the only (sic. Son) of God, so that, insofar as we think
of the Father as a personal being, so also must we think of the Word
as having the same sort of being. (Marshall 1982:3)
This Jesus was always the eternal Word, who could draw upon this
identity as evidenced in his miraculous powers. Yet at the same time, he
was not one masquerading as a man, with "his feet several feet off the
ground" as one has suggested (Marshall 1982:3-4). Rather he was a person
who "could ask questions to remove his own ignorance and who could feel
such human emotions as hunger and sadness, and there is no suggestion that
these emotions were faked for the occasion by somebody who was
impassi ble" (Marshall 1982:4). Yet the divinity of Jesus is not to be found
so much in his mighty works but "in the revelation of divine glory through
loving and humble service. It is the moral attributes that matter, 'grace
and truth came through Jesus Christ'" (Marshall 1982:4).
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The writings of Paul are also a primary source for establishing the
incarnation. Philippians 2:6-11 is a central reference as it "speaks of One
who was in the form of God, but emptied himself, taking the form of a
servant, being born in the likeness of men, and being found in human
form .... A Being who was in the form of God became in likeness and
appearance as a man" (Marshall 1982:6). The traditional view as expressed
by S. Kim understands this passage ...
.. .as the act of choice of a pre-existent Being in becoming man and
submitting to death. For Kim the starting-point of Paul's thought is
his conviction, born of his experience at his conversion, that he saw
the exalted Christ in glory as the image of God II (emphasis added).
(Marshall 1982:6)
The emphasis here once again is upon the choice of a pre-existent
being, Christ, to submit to death. The stress is that although Christ took on
the form of a man, he did not cease to be what he was-the pre-existent
Son of God.
Other passages in Paul's writings assume this lofty Christology, and
appear to be a part of his missionary preaching and instruction. Galatians
4:4 speaks of God who sent his Son, born of woman. Romans 8:3 speaks of
God who sent his Son in the likeness of sinful flesh (Marshall 1982:7).
The Willowbank Report (1978) speaks with authority to the issue of
missionary identification and incarnation, and aids greatly in understanding
the concept and defining terms. This report provides a discussion of
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incarnation based upon Philippians 2. This report was the product of a six
day consultation on the gospel and culture sponsored by the Lausanne
Theology and Education Group. It brought together 33 theologians,
anthropologists, linguists, missionaries, and pastors to study the
relationship between the gospel and culture. As an official document of the
Lausanne Movement it is an important reference point for evangelicals.
According to this report, the quintessential expression of incarnation
is the person of Christ, and any discussion of this subject is built on the
foundation of the Christ event. The way of Christ's incarnation began with
a frame of mind: "He did not count equality with God a thing to be
grasped." Thus we are commanded to "count others better than ourselves,"
a testimony to the infinite worth of human beings and the privilege we have
to serve them. This profound respect is the basis of relating to them.
For Christ, his attitude then led to the realm of action: "he emptied
himself ... he humbled himself." Emptying points to an act of
renunciation. Christ demonstrated renunciation in that he surrendered "the
rights, privileges, and powers which he enjoyed as God's Son"(1978: 17).
This implies that we should surrender such things in order to minister
from a position of servanthood and not domination (1978:18). For the
incarnational model this implies giving up control, and living more in

response to the direction of others. Servants let others set the agenda, and
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focus upon being sensitively attentive to their needs, wishes and desires.
The servant has moved from the realm of domination and control, to the
realm of attentiveness and response.
A mission leader in Japan interviewed for this study described this
attitude in practical terms.
Be willing to accept the situation as it is, without being
bitter or critical. The church life is different. There are a lot
of demands on church members on Sunday afternoons.
Members are expected to support all the programs of the
church. Some missionaries want to go home after church.
They don't have the language and so it's easy to duck out.
Involvement is important even without the language. It takes
tolerance and patience.
Another mission leader from Taiwan aptly expressing the humility
involved in such service.
The missionary must be willing to try and fail. Especially at
first, one's efforts at preaching a sermon or leading a group or
witnessing may be miserable and humiliating failures. Yet one must
be willing to go through the humiliation in order to learn from the
experience. One will not learn without trying, and this often means
failing, especially in the early stages. The missionary needs to be
willing "to take the lumps."
This emptying also involves a renunciation of independence in favor
of dependence. Just as Jesus received help from the Samaritan women at
the well, by living in other's people's homes and on other people's money
because he had none of his own, by borrowing a boat, a donkey, or an
upper room-even a tomb-even so, we learn to receive from others and
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not just give (1978: 18). Somehow the relationship is deepened as one
admits the vulnerability of need. This model shows us we need to admit
our needs and ask for help. In turn, our receiving becomes an affirmation
of the worth of those we have come to serve. They are created in the
image of God and have good things to share. Mutual dependence- not
independence-creates channels of love and relationships through which
the life of Christ can flow.
Missionaries in this study spoke about how receiving help in times of
crisis had strengthened their cross-cultural friendships. One missionary
couple in Taiwan shared this experience.
J
[the husband] met a girl at the track while out
running. She asked, "Do you have an English class?" She came to
class for a while and then dropped out. But then when she was in the
hospital, we went to visit her and she made a genuine profession of
faith! She was particularly touched by our kids who would give her
hugs.
Then they shared about a relationship in which they also received
help. "Our strongest relationship is with our former language teacher.
Crisis times have cemented the relationship. She knows how to
communicate more at our level. Such relationships have carried us
through."
The Willow bank report also discusses Philippians 2 in term of
"renunciation of immunity." Just as Jesus exposed himself to temptation,
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sorrow, limitation, economic need, and pain, his disciples may be called
upon to do the same (1978:18). Jesus exposed himself to the pains and
perils of living in this world. Rather than insulate himself, day by day he
exposed himself to these factors, even to the extent of going to the cross
and fully drinking the cup of sorrow. In this he found a special
identification with us and we with him. We take comfort in knowing he
experienced and understands our human need and sorrow. "He was a man
of sorrows, and acquainted with grief" (Isaiah 53:3 KJV). For security
conscious Western missionaries, this immunity may be a difficult thing to
accept or integrate into life. Most have the resources to insulate and
protect themselves from many hurts-yet the incarnation may call us
beyond our personal resources and safe havens.
A missionary in Hong Kong who was quite intentional about
identification spoke of the desire to share with the Chinese in their way of
life. To do so would mean giving up aspects of his security as a Westerner.
Although his family lived in very modest housing near the low-income,
government subsidized housing estates, he felt that living among them
would greatly increase his effectiveness. This would mean, however,
giving up a large part of his missionary salary in order to qualify for such
housing. When asked, "If you could change one thing that you feel would
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make you more effective in your ministry, what would it be?" he shared
with emotion in his voice,
... to live in the government housing estate. Even though the physical
distance between it and where we live is small, the cultural distance is
great! If I live there I would have unlimited contacts. I could more
easily come inside their lives- become a very accessible "outsider,"
although maybe not an insider. They would know that our income
was below $11,000 HK. Now they see an economic difference.
Finally, the Willow bank Report brilliantly sums up the incarnational
model and its possible implications.
The extent to which we identify ourselves with the people to
whom we go is a matter of controversy. Certainly it must include
mastering their language, immersing ourselves in their culture,
learning to think as they think, feel as they feel, do as they do. At
the socioeconomic level we do not believe that we should "go
native," principally because a foreigner's attempt to do this may not
be seen as authentic but as playacting. But neither do we think there
should be a conspicuous disparity between our lifestyle and that of
the people around us. In between these extremes, we see the
possibility of developing a standard of living which expresses the
kind of love which cares and shares, and which finds it natural to
exchange hospitality with others on a basis of reciprocity, without
embarrassment. A searching test of identification is how far we feel
that we belong to the people, and-still more-how far they feel that
we belong to them. Do we participate naturally in days of national
or tribal thanksgiving or sorrow? Do we groan with them in the
oppression which they suffer and join them in their quest for justice
and freedom? If the country is struck with earthquake or engulfed
in civil war, is our instinct to stay and suffer with the people we
love, or to fly home? (1978:18)
Philippians 2:6-7 (CEV) which says "Christ was truly God. But he
did not try to remain equal with God. He gave up everything and became a
slave, w hen he became like one of us," may also be interpreted through the
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lens of receptor-oriented communication. Jesus renounced the rights and
privileges of heaven in order to communicate on his receptor's terms. This
principle is also expressed in 1 Corinthians 9:19-22 where Paul, like Jesus,
"became part of a group he sought to win in order to be correctly
understood by them. He became a Jew to the Jews, a Gentile to the
Gentiles, weak to the weak, rich to the rich" in order that he might reach
them (Kraft 1991 :6). This concept of re-oriented communication will be
more fully discussed in the next section of this chapter.
Philippians 2:5-11 may also be understood in terms of God breaking
a stereotype. "In Jesus the stereotyped God broke out of the stereotype"
(Kraft 1973a:208). For God had come to be understood as a being
essentially removed, a being to be admired, and feared and respected, but
basically not known. The incarnation is about God giving up.rights and
status that tended to form a stereotypical barrier. God left behind the
rights and power of his stereotypical role so that we could see him as he
actually is. As the apostle John said, we could actually see, touch, and hear
him (I John 1:1) as he lived among us. We need proximity and personal
involvement in order to really be someone in a personal relationship. On
the other hand, it is difficult to really know someone long-distance. We
may greatly admire figures like Mother Teresa, Winston Churchill, or
even Michael Jordan, but this is hardly to know them.
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Paul's writings demonstrate that God is concerned about overcoming
barriers to personal relationship. God longs for us to relate in a personal
way to him and to each other.
As is made clear in Ephesians 2:14-19 (CEV),
14Christ has made peace between Jews and Gentiles, and he has
united us by breaking down the wall of hatred that separated us.
Christ gave his own body 15to destroy the Law of Moses with all its
rules and commands. He even brought Jews and Gentiles together as
though we were only one person, when he united us in peace. 160n
the cross Christ did away with our hatred for one another. He also
made peace between us and God by uniting Jews and Gentiles in one
body. 17Christ came and preached peace to you Gentiles, who were
far from God, and peace to us Jews, who were near to God. 18And
because of Christ all of us came to God by the same Spirit. 19You
Gentiles are no longer strangers and foreigners. You are citizens
with everyone else who belongs to the family of God.
God is in the process of building together one human family from
every nation, race, and culture. It is a family that recognizes our common
humanity and essential human relatedness. But we must somehow
overcome the perceptual distortion that other culture's are somehow
fundamentally different-not entirely human like us. We are perhaps
more likely to see those closer to us as human-our family, close friends,
and those in our community. Yet as the distance increases to even racial
and cultural distance, it may be hard to image that these are

persons-according to our definition. We may not consciously express
this, but rather treat them according to a stereotype. Yet as we recognize
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our shared humanity, we come to appreciate the richness of our cultural
distinctives and see them not as essential differences that separate us in kind
or class, but as differences that enrich our understanding of our common
humanity, and of each other as cultural beings who embody beautiful
variations of a shared common theme.
Son of God by birth by the Spirit. The other stream in the New
Testament that is part of the traditional view of the incarnation appears in
the Synoptic Gospels and in Acts (Marshall 1982:14). Here Jesus is the Son
of God because of his birth by the Spirit, although the gospel writer Mark
never raises this question. In these sources there is no language equal to
"the Word became flesh" indicating the continuity between a pre-existent
Being and the historical figure Jesus. Jesus does not seem to be aware of
his pre-existence.
This lack of evidence in describing Jesus as pre-existent has led some
scholars to believe that their are two mutually exclusive views of the
person of Jesus, although both valid explanations of the person of Jesus.
Marshall counters this argument by pointing out that at least some New
Testament authors integrated these two views [i.e. (1) Christ as a preexistent being, who shares this awareness and (2) the Spirit-conception of
Christ, of human birth and descended from David.]
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John's gospel, for instance, seems to integrate the two streams. Here
we find the figure of Mary, the mother of Jesus (part of the second stream)
and also,
... the sarcastic Jewish comment, 'We were not born of fornication'
(8:41), which may be used with irony by John to express that he and
his readers knew otherwise about Jesus. John also knows that the
Christ was to be descended from David. The tradition of Jesus'
human birth and descent from David is thus entirely compatible with
an incarnational understanding of him. (Marshall 1982:15)
To recapitulate, according to traditional views there seems to be
strong evidence that the Early Church understood Jesus to be the Son of
God, with many sources stressing that he lived with an awareness of his
pre-existence. This is in essence, the traditional view of the
incarnation-that Jesus of Nazareth was the Son of God; that the eternal
God had been born among us as a human being. Because of limits of time
and space, and because it is not central to this study, I have not exhaustively
detailed the evidence for this but have described the traditional view. Now
that we have described the meaning of the incarnation in the New
Testament, we now tum to its significance for his followers. Why is the
incarnation important to us?

It seems that a key to answering this question, lies in observing how
the Son of God lived among us. If Christ's way of life forms the blueprint
for what should be our mode or style of living, then we must pay attention
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to Christ's attitudes, his actions, where he invested his time and energy. If
following this example through the power of the Spirit is how we are
redeemed, and how the world is reached, then we need to pay careful
attention to the model he set. In a word, the incarnational model for
ministry is his model- the pattern in which he lived his life. Incarnational
ministry is our "following in his steps," walking in the ways of ministry he
himself set.
The Implications of the Incarnation for the Church
The Incarnation Is extended through believers. George S. Hendry in
his classic The Gospel of the Incarnation (1958) includes a chapter on "The
Extension of the Incarnation" in which he examines the implications of this
classical doctrine for the church. He speaks of Christ who lived as "the
man for other men" and one whose life "sought an expanding embodiment
in a community" (Hendry 1958: 153). Even so this incarnate life of Christ
was one that was lived in relationship to persons and sought an everexpanding embodiment in a community. Archbishop Grigg summed this
up beautifully in his paper on the church, which he presented at the
Amsterdam Assembly of the World Council of Churches: "the church is the
extension in time and space of the incarnate Word of God, crucified,
ascended, glorified, operating among men through the indwelling in them
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of his Holy Spirit, who mediates to it his victorious life" (Hendry
1958:156).
In this phrase we note how the historical presence of Christ is
extended through time by the church as indwelt and empowered by the
Holy Spirit. Bishop Gore described the church in this way:
It was pointed out that there cannot be more than one incarnate Son
of God: but it is also true that what was realized once for all in Jesus
is perpetuated in the world. The church is the body of Christ. It is
the extension and perpetuation of the incarnation in the world. It is
this because it embodies the same principle and lives by the same life.
(Hendry 1958:157)
Here we simply note that we as believers are exhorted to extend Christ's
presence in the world: that we will in some way (1) emulate that life
("embodies the same principle") and (2) find Christ as our source and
animating power ("lives by the same life"). The type of life that Christ
lived on earth, we are to emulate. Christians are intended to be the
extension of the incarnation in their own time and place.
The Church is to be a society of authentic forgiveness. Finally, for
Hendry the church is to be known as a society of real forgiveness. As we
receive the forgiveness of Christ, and forgive each other, then we become a
real society of forgiveness.
In other words, the "principle" of the church's life, if we may so call
the forgiveness by which it coheres, has its sole ground in the
original manifestation of life in the Word incarnate, and the
fellowship that unites its members derives its vitality from the
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fellowship that Christ has established with us by his incarnate life for
us (cf. I John 1:1-3). The presence of Christ is realized as an
'energy of forgiveness' in the church. (Hendry 1958:159)
So, in sum, Hendry extends our discussion at this point: Christians
are to extend the incarnation. Just as the Son of God entered the stream of
humanity as a man, so should we in some manner do likewise. "The Word
became flesh and dwelt among us" is the foundation for incarnational
ministry. It is this historical fact that compels us toward this type of
ministry. Now, specifically, what are the implications of the incarnation
for mission?
Missiological Foundations for Incamational Ministry
Eugene Nida is a figure that has shaped the fields of missiology and
linguistics for over 40 years. In particular, he has perhaps made more
contributions to the contemporary revolution in Bible Translation than any
other person. He is the author of Message and Mission (1990), which
Louis Luzbetak, noted missiologist, describes as the "very finest book ...
on the exciting, complex task of the communication of the Christian faith"
(flyleaf).
Revelation is Incamational-It Comes Not Only in Words but Life
In Message and Mission Nida discusses the theological basis for
communication and concludes that revelation is incamational, "for it comes
not only in words, but in life. Even if a truth is given only words, it has
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no real validity until it has been translated into life. Only then does the
Word of life become life to the receptor!" (1990:32). The fullness of
God's message came when expressed in Jesus Christ who lived out the
message in human life, and God has continued to express his Word through
human beings that witness to his grace.
The incarnational principle of revelation was, of course, most
completely exemplified in Jesus Christ who spoke as no man has ever
spoken (John 7:46). By means of words and figures of speech which
reflected the indigenous culture of his day with utter naturalness, and
by means of miracles which gave symbolic evidence of His
supernatural relationship with the Father, Jesus communicated in
unparalleled ways.
Jesus, however, also communicated by life, in utter
identification with men and women. He, like them, knew weariness,
hunger, sorrow, grief, keen disappointment, and rejection, even by
those who were closest to Him. He participated fully in their lives,
whether in the joys of a wedding feast or in the foreboding
atmosphere of a simple meal, eaten in the shadow of his coming
death (Nida 1990:32).
Nida, the consummate linguist, declares that for words to have
meaning they must be expressed in human life. This means that Christ not
only spoke words, he perfectly demonstrated and lived them. We must,
therefore insist upon an incarnational ministry because it will only be in
our involvement and participation in others' lives that the intent and impact
of the words will be received.
This participation in other's lives points to an identification with the
persons we seek to reach in which we are "letters read by everyone" (2
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Corinthians 3:2, author's paraphrase). Nida relates an illustration of what
this identification may mean.
On one occasion I was talking with one of the great missionary
pioneers of Guatemala, who, then in his sixties, was getting ready to
make one of his customary walking trips of several weeks out
through the mountains in order to visit Indian congregations in the
small villages. I asked him why he did not drive his car, in view of
his increasingly poor health (he often took sick on such trips) and the
new road which had just gone through that region, for he could have
driven to many of the places he proposed to visit. His reply was
simply, "Oh, I never drive, for the people that I want to reach are
not used to someone driving up in a car. What is more, I have never
found a man I could not speak to about Jesus Christ, if only we were
walking down the same road together. (Nida 1990:36)
In like manner to what Nida describes, God continues to call his people to a
ministry of "walking down the road together."
Incarnational Ministry Inaugurated by Bonding
Thomas and Elizabeth Brewster (1982:452-64) offered a definition
of incarnational ministry based on the concept of bonding that continues to
be among the most popular. They argue that the entrance into
incarnational ministry begins with an experience of bonding with the host
people. This experience parallels the experience of infants bonding to their
parents upon entry into this world. In a similar way crosscultural
witnesses can bond with their host culture if they are immersed in the
culture from the start, preferably by living with a host family for the first
several weeks upon entering the country.
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Through this process the crosscultural witness communicates "I
belong to Jesus who has given me a new kind of life. By my becoming a
belonger here with you, God is inviting you through me to belong to him"
(Brewsters 1982:454). In this model, incarnational ministry means
becoming one with the people so that crosscultural witnesses may become
an incarnation of God to their receptors just like Jesus was to first century
Jews.
The issue of timing is critical. Just as new born infants are most
receptive to bonding with their parents in the hours immediately after
birth, so newly arrived missionaries are best prepared to bond with their
hosts.
The newcomer who is immediately immersed in the local community
has many advantages. If he lives with a local family, he can learn how the
insiders organize their lives, how they get their food and do their shopping
and how they get around with public transportation. During the first
couple of months, he can learn much about the insiders' attitudes and how
they feel about the ways typical foreigners live. (1982:455)
Such persons are able to immediately build a network of support
among host friends which sees them through stressful times (1982:456).
This experience can be initiated with a minimum of language ability. Since
language learning is essentially a social activity, it can happen in the context
of these bonding relationships (1982:458). In order to facilitate such an
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experience the Brewsters recommend that participants try to meet four
requirements:
(1)
(2)
(3)
(4)

Be willing to live with a local family.
Limit personal belongings to 20 kilos.
Use only local transportation, and
Expect to carry out language learning in the context of
relationships that the learner himself is responsible to develop
and maintain. (1982:458)

Some have criticized the bonding model for putting too much strain
on families, specifically through actually living with a host family. The
Brewster's respond,
Indeed it is not easy to live with a family, make friends with
numerous strangers and learn the language, but neither is it easy to
continue as a stranger without close friendships and without knowing
cultural clues, living a foreign lifestyle with all the time, effort, and
alienation that entails. (1982:459).
Neither does the bonding model advocate "going native"-rejecting
one's home culture. Instead the goal is to become a healthy bicultural
person who is at home in both their home and host cultures. The goal is to
feel a genuine sense of attachment and at-horne-ness in both cultures. Nor
is the bicultural person a schizophrenic, which implies a broken,
fragmented self (1982:460). In fact, the bonding model is one that
ultimately affirms one's source cultural identity and also provides a means
for adding to this identity.
For the Christian missionary, the process of becoming
bicultural can begin with the recognition that God in His sovereignty
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does not make mistakes in creating us with our first ethnicity. Yet in
His sovereignty He may step in and touch us on the shoulder, as it
were, and call us to go and be good news to a people of a different
ethnicity. (1982:460)
Unfortunately, the lifestyle of many Western missionaries can be a
major obstacle to bonding. Particularly, when the missionary arrives with
barrels full of things to get through customs. In this case, one's time is
consumed with getting unpacked and settled with perhaps little time and
energy left for new missionaries to initiate and develop relationships with
hosts. In this instance, the "sense of belonging to one's belongings is a
bonding of the worse kind-bondage" (1982:461).
Becoming a Bicultural Person
The notion of becoming a bicultural person is of such importance
that it warrants further development. As the Brewsters have stressed, the
goal of identification is not to "go native" and to lose in some sense one's
identity. Rather, the outcome is to grow as a person with a firm sense of
identity, becoming one who is at-home in two cultures. Such a person is
bicultural. Lingenfelter and Mayers (1986:117-124) provide an excellent
discussion of this process of becoming" 150 percent persons." They argue
that in this process the "challenge is to accept differences in others and even
to be multi-cultural, that is, to be able to walk from our own culture into
the culture of others and to live in their way rather than our own"
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(1986:120). In order to achieve this goal of becoming bicultural, a three
step process is suggested.
1. Becoming bicultural begins with self-acceptance of our own
cultural identi ty .
We must begin the incarnation process by accepting without
reservation the fact that God made us and that what he has made is
good. Our life history, our personal trials and triumphs, our
weaknesses and strengths, are the materials that God is going to use
to continue his creative work in us. (Lingenfelter and Mayers
1986:121)
Here the goal is clearly not to "go native" but to affirm that one's own
cultural identify is good.
2. Next one must affirm the validity of the host culture, or as
Lingenfelter and Mayers put it, "a valid, albeit imperfect way of life"
(1986: 122). The host culture is held together by a set of conceptual tools
that aids persons in meeting their human needs. Like one's own culture, it
is an imperfect, yet viable means for meeting these needs (1986: 122).
3. Once missionaries have validated the host culture as valid, the
crucial step is immersion in it.
Once we have grasped this fact, then we must take the more
difficult step of acting upon this belief. We must suspend our
commitment to the context in which we have lived all of our lives,
enter a cultural context that is strange to us, and appropriate that new
context as the framework for our life and ministry. By doing so we
experience a reintegration in our lives, yet we will not lose our prior
identity or personal culture and history" This significant change will
allow us to enter into relationships with people whose values and
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lifestyles are fundamentally different from our own. (Lingenfelter
and Mayers 1986:123-124)
Paul Hiebert (1985:105) points out that persons of course do not
always respond positively when given the opportunity to become bicultural.
A common path is simply rejection of the host culture. He writes, "We can
brand the culture primitive, in which case we need not take it seriously.
We can reconstruct our own culture within our homes and compounds,
creating islands of security within an alien sea" (1985:105). A second
response concurs with Lingenfelter and Mayers (1986). One can choose to
"go native" and in some sense reject one's own culture. Hiebert deems this
mentally, emotionally, and physically unhealthy, and asserts, "Identification
with another culture cannot come through a denial of some part of
ourselves" (1985:105). Furthermore, he concludes, rejection of our first
culture makes us of less use to the host church. They need the insights and
perspectives that an outsider who identifies with the host culture can give
(1985: 106).
Hiebert (1985:106-107), furthermore suggests that a common coping
strategy for the person attempting to live in two worlds is
compartmentalization.
We often move from one culture to another, and from one
context to another within a culture. We visit with Brahmin leaders
in an Indian village in the morning, with untouchables in the
afternoon, and with government officials the next day. This requires
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"shifting gears" mentally. We learn to live in many different settings
and cope with the mental stress created by moving from one to the
other. (Hiebert 1985: 107-107)
Yet Hiebert cautions that this approach can have dangerous
consequences if carried too far. This can lead to the perception of
missionaries as hypocrites. "If they [hosts] see too great a change in us,
they suspect us of playing games and of identifying with them not because
we love them but to achieve our own goals" (Hiebert 1985:107).
Finally, integration of the two cultures is essential as an alternative to
these other means. As compared to compartmentalization, integration
allows missionaries to resolve the tensions between the culture internally,
rather than merely externally segmenting our existence.
In the long run and at the deepest levels, we need to work
toward an integration between the two cultures within us. To do so
we need a well-developed metacultural framework that enables us to
accept what is true and good in all cultures and to critique what is
false and evil in each of them. Besides a healthy acceptance of
cultural variance, it must also provide us with a clear understanding
of who we are as bicultural people. (Hiebert 1985:107)
Contextual Communication as Incarnation
Charles Kraft (1989:121-157) has also made a significant
contribution to our understanding of incarnation. Whereas his more recent
publications have turned to matters of spiritual warfare, earlier writing
dealt insightfully and incisively with incarnational ministry. As an
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authority in linguistics and communications, Kraft has much to offer to this
discussion of incamational ministry.

Situation I
effective communication impossible
Frame of Reference A
"a" seeks to communicate with
"b" by speaking entirely in
terms of Frame of Reference A

Frame of Reference B
"b" never hears "a" because the
Frame of Reference in terms of
which the message is phrased is
beyond the comprehension of "b"
immersed as he is in Frame of
Reference B

Situation II
effective communication possible
"a" seeks to commmunicate with
"b" by establishing a basis for
communication within Frame of
Reference B

"b" hears "a" because "a" phrases
his message in terms of Frame
of Reference B

Figure 5
Frame of Reference (Kraft 1973b:279)

God's foremost means of contextual communication is understood as

incarnation-truth lived out through a person, foremost through his Son,
and now through his followers. The significance of the incarnational
model is that "the person who communicates the ... message is not only the
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vehicle of the message, but also the major component of the message."
Building on this insight, Kraft contends that our task is "to live our lives in
a way that is 'dynamically equivalent' to those of Jesus' first disciples"
(Kraft 1989:122). Accepting this view. one's lifestyle and entire mode and
tenor of life is basic to the message.
Furthermore, this message must be lived out in the shared experiences of
life. "The medium must be life, not simply words. Words can convey
information (e.g., a news broadcast). But only life can convey
relationship" (Kraft 1989: 124). As the message is lived out it achieves its
full meaning and impact. This view indicates that incarnational ministry
means being involved in the lives of others. We must open our hearts, our
homes, our pockets, our very lives in order to do this. As the message is
lived by the communicator it becomes truly intelligible to receptors.
The incarnation indicates that God's way of communication is through
human relationships. For God offers a "'person or life message,' from the
source of life, through the life of the communicator aimed to affect a
life-change in the receptor. God's messages, therefore, require
incarnation-a lived out message that may be spoken of in words but never
limited to mere words" (Kraft 1989:128). Human lives are changed by life
involvement with others who offer a lived out message.
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Incarnation is Required for God's Communicational Goals
In Communication Theory for Christian Witness (1991), a
missiological classic, Kraft makes the bridge between how God
communicates and how we communicate. In living out the message,
Christian communicators are following God's lead. God communicates in
order to establish a relationship and be understood and employs certain
strategies to achieve them (Kraft 1991:11-14).
A primary strategy is receptor-oriented communication motivated by
love. "To love communicationally is to put oneself to whatever inconvenience necessary to assure that the receptors understand." (Kraft 1991 :15).

This "receptor oriented communication is such that God put himself on our
turf, and enters our frame of reference- the culture, language, life
situation, social class, or similar all-embracing setting or context within
which one operates" (Kraft 1991:15). This frame of reference is the lens
through which receptors interpret all of life. All communication is filtered
through this lens. It is from inside this frame of reference that the crosscultural witness can best guide the communicational interaction. Communicating in terms of the receptor's frame of reference is more likely to
assure that the message is correctly interpreted.
God in Christ entered our frame of reference, therefore allowing us
to finally understand who God is. This is consistent with modern
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communication theory: "For information to be conveyed accurately both
the giver and the receiver of the information must operate within the same
frame of reference" (Kraft 1973b:278). This is the justification, from a
communications standpoint for the incarnation, and for missionaries to
identify with their hosts. If the cross-cultural worker desires for accurate
communication then it must happen within the receptor's frame of
reference. On the other hand, if cross-cultural witnesses attempt to
communicate outside their hosts' frame of reference, they can expect little
communication to get across. 2
Luzbetak discusses this concept in terms of mastering the
group's particular design for living (1988: 196). This seems a fascinating
way to capture the essence of enculturation, the acquisition of a culture's
worldview. This aim unifies both attaining understanding of the cognitive,
rational aspects of the culture, including the group's general customs and
rules of social conduct, yet goes beyond this in implying that mastering the
secret of life also involves gaining an intuitive grasp of the deeper
worldview which claims to give life's meaning and the ultimate answers.
Luzbetak's phrase- "mastering the group's secret of life"
(1988: 196)- is valuable in that it connotes that culture is something that
must he caught as well as taught. Beyond the mastery of formal facts and
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concepts, one must gain an intuitive grasp and inner conviction as to how
all these facts fit together to render the "secret to life."
The missiological implications are far reaching. The cross-cultural
witness is called upon to not only learn the language and appropriate
behavior within the host culture, but also seek to get inside the mind and
heart of the people to discover their" secret to living".

Only as

cross-cultural witnesses begin to detect and understand this secret will their
efforts have sharpened focus and direction. Instead of lobbing acts of
service over the wall of culture's basic incomprehensibility, missionaries
enter the gateway to ministering heart-to-heart with the people.
A second principle of God's strategy for communication is His
personalness (Kraft 1991: 18). Because God's goal is personal relationship

then necessarily He demonstrates this through persons and supremely
through the person of his Son, Jesus. Missionaries cannot recommend a
personal relationship with God if they themselves are not demonstrating a
personal relationship both with God and with their hosts.
When God entered our frame of reference in Christ he even
accommodated to the definition of personhood of the group to which he
came so that he could effectively reach that group (Kraft 1991:18). He
came as a Galilean peasant, so that by identifying with them as a person he
could effectively reach this group. Likewise the missionaries' goal is to
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relate on a personal level with their hosts. This means entering the hosts'
frame of reference and adapting behavior so that hosts' come to see the
cross-cultural witness as a person like them (according to their definition
of personhood).
This is beautifully illustrated by an example of missionaries among
Muslims in Mrica (Woodberry 1989:303-307). Twenty Christian couples
were sent into a Muslim area struck by a natural catastrophe. The work of
the Christians was appreciated but at first the Muslims would not eat the
food given them. It was assumed that the Christians were ritually impure
(i.e., they may have had sexual relations the night before) and had failed to
take a morning bath. When they bathed the Muslims began eating the food.
The Muslims called the Christians "angels" because they brought relief aid,
but still considered them irreligious because they didn't observe ritual
prayer. When they began to pray five times a day in Muslim fashion this
attitude changed leading to an openness to the gospel.
Also the Christians asked, "What is a Muslim?" According to the
Q'uran a Muslim is one that has surrendered himself to the will of Allah.
The Christians then pointed out that this is the way that Jesus described his
disciples in the Q'uran (5: 111, 112). The new converts even adopted the
prayer ritual of Islam but made it expressive of their new allegiance to God
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through Jesus. The Lord's Prayer was used as well as phrases as, "In the
name of my Lord and Savior Jesus" and "All praise to Jesus."
Cross-cultural witnesses have no other viable choice but to make

their life the message within the receptor's frame of reference, because
they are recommending a personal relationship. This message cannot be
accurately conveyed apart from demonstrating this personal relationship
with God and with others. Jesus said, "Come to me" and Paul said,
"Imitate me," not out of arrogance but out of a knowledge that this sort of
involvement is essential to a relational message (Kraft 1991: 18).
Missionary identification also has precedence in mission history.
This is not a fad of contemporary missiology. Principles of identification
were embodied by such persons as Francis Xavier, Matthew Ricci, Hudson
Taylor, Charlotte (Lottie) Moon, and E. Stanley Jones (Tucker 1983).
Of particular note is the example of Count Nicholas Ludwig von
Zinzendorf (Westmeier 1994:419-436). This Moravian missionary became
one of the greatest pioneers of Protestant world missions. In particular the
Moravian outreach in 1740 to the Shekomeko, Native North Americans,
became the experience that would largely shape his own incamational
approach (1994:419). The Moravians, noted for their Pietism, went forth
with the battle cry, "Our Lamb has conquered, let us follow him"
(1994:420). They embodied a Willingness to sacrifice to the fullest. In
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fact, the first Moravian missionaries were sent to the black slaves of
St.Thomas Island in the Caribbean. They were of such devotion that they
initially planned to become slaves themselves in order to reach their host
people.
The first Moravian missionaries reached the Shekomeko, a Native
American village in Duchess County New York on July 16, 1740
(Westmeier 1994:421). What impressed Zinzendorf upon his first visit in
August of 1742 (1994:422), was the "near perfect blending of the
missionaries into the Native American way of life" (1994:423). The
missionaries lived among the people in wigwams, and the first chapel was a
birch-bark structure. They worked with the people, helping with crops
and wherever possible. While traveling these missionaries were often
mistaken for Native North Americans (Westmeier 1994:423).
Their identification was not merely external. Westmeier writes,
Through stressing the meditative-experiential dimensions of
the gospel, the missionaries had been able to correlate their message
with the inner religious world of the native people who emphasized
intuition and a more visionary perception of truth in dreams and
visions. In Shekomeko the missionaries as well as the native people
had dreams. The missionaries dreamed of voices calling them-and
they answered these calls. Dreams and similar experiences had
determined the conversion and vocation of many. (1994:423-424)
They also sought to embody the spirit of Christ in their attitude.
Theirs was a mission of weakness in which they even took on an inferior
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status to their host. They did not seek to rule over their hosts, but rather
"to use the authority of the power of the Spirit" from an inferior position
(Westmeier 1994:427). They embodied the attitude of "acceptance,
humility, and of esteem for the Native American people" (1994:426).
Rather than preach long sermons, missionaries first of all sought to "live
together with the native people" believing that "then, but only then, in an
atmosphere of genuine confidence, would it be possible to effectively share
the gospel" (1994:426).
A third principle of God's communication strategy is that, "The God
who is receptor-oriented and personal takes pains to see that his messages
are presented with a high degree of impact. A chief way that impact is

achieved is through developing high credibility with receptors.
Credibility relates to the trust the receptors place in communicators
and their message. Credibility is like a bank account (Griffin 1976:126
cited in Kraft 1991:148). We may begin with a large or small amount of it
with our audience. And during communication, the credibility capital may
be increased or spent. If we have no credibility to start with, we will likely
have zero communicational impact. The point for the cross-cultural
witness is to not gain, save up or even hoard credibility, but to gain it so
that communication may have impact (Kraft 1991:148).
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A chief barrier to credibility is the human habit of stereotyping.
This may be defined as "a standardized mental picture that is held in
common by members of a group and that represents an oversimplified
opinion, affective attitude, or uncritical judgment" (Websters 1985: 1156).
The problem for missionaries comes when the stereotypical "missionary
role" is one of low or uncertain credibility in the minds of hosts. Of
course no one intends to choose such a stereotyped role, but because of
where

~ssionaries

live, the car they drive, the school their children attend,

cross-cultural witnesses may look very much like foreign diplomats,
expatriate businessmen, or some other status. Someone might easily
assume that one's message should be interpreted in terms of these roles.
This may be a formidable barrier to personal relationship. Until the host
people come to know these foreigners as persons, they are apt to interpret
them through the lens of their culture's stereotype.
With stereotying behavior is seen as "predictable, missionaries are
seen as removed" and "isolated from effective contact," and of a
"depersonalized" status (Kraft 1973a:207). "Depersonalization" here is the
key, for hosts see stereotyped roles and not true persons, or do not hear
their actual message and intent. The relationship is not one of "person-toperson," but more likely "person-to-stereotype." For example, a
missionary in Korea told of an experiment he tried while using taxis. He
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found the role of missionary was not always the best basis for initiating a
relationshi p.
Sometimes in a taxi I say that I am a missionary and sometimes
I say that I am a community development worker. The response to
each question is as different as day and night. If I say "missionary"
then there is no response. If I say "community health worker" then
they are interested.
Furthermore, Jesus intentionally tried to maximize this identification
with humanity. He even preferred to be called "Son of Man" - a term
that equals "human being" (LaSor 1961:42; Kraft 1979:304 cited in Kraft
1991:19). So, as a person like ourselves he became very credible, to such
an extent that we identified him as one of us-a human being.
The Chief Goal: Breaking the Stereotype and Creating a "Person-toPerson" Relationship
In summary, by being receptor-oriented and personal, cross-cultural
witnesses break the host culture's stereotype and gain credibility and
respect (cf., Kraft 1991:23) We note that achieving this relational ground
of common humanness, i.e., relating person-to-person, is not a matter of
the missionaries becoming "one of the people." This is unachievable, and
perhaps even a foolish and irrelevant goal in the eyes of the hosts' culture.
Rather, it is a matter of removing the barriers and the blinding layers of
stereotype that cause hosts to see missionaries not as a persons like
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themselves, as defined by their cultural frame of reference, but as
something else-a stereotype.
When missionaries break the stereotype, and someone says, "These
missionaries act like 'real human beings'" a common chord is struck. They
have acted like "real human beings" in terms of what is appropriate in this
cultural context. And what happens when missionaries achieve
"humanness" in the host's frame of reference? The stereotype is broken,
the predictability factor which tends to obscure and veil real
communication is disrupted, and the chance for real communication and
life changing discovery opens up.
Breaking the stereotype's predictability. Predictability is another
principle related to the incamational ministry. "Within a frame of
reference, the greater the predictability of allowable segments of the
message, the smaller the impact of that message and, conversely, the lower
the predictability the greater the impact of the message" (Kraft 1973b:
278). For example,
Within the linguistic frame of reference known as the English
." or, "he
language, for example, if one says, "he winked his
shrugged his
," the impact of (technically, the information
value of) the word "eye" in the completed first statement, or the
word "shoulder" in the second is exactly zero, since no other fillers
of these blanks are allowable and, therefore, each is absolutely
predictable in these contexts (frame of reference). If for example, as
someone says, "he winked his eye" some noise blots out the last
word, nothing is lost, since "eye" is predictable in that context-the
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impact of that word symbol in that context is, therefore, nil (Kraft
1973b: 279-280).
Furthermore, this principle may be applied to the incarnation.
Now, with regard to God's approach to man, the stereotyped
(i.e., predictable) understanding of God will result in the completion
of the following statements in highly predictable terms: "If God
came to earth he would come as a
," or, "He would associate
with
people," or, "he would go to
places" (Kraft
1973b:280)
Kraft goes on to speculate that if the Pharisees had been answering
these questions they might well have said that Christ would come "as a
king, to associate only with good people, and to go only to religiously
respectable places" (Kraft 1973b:280). These were perfectly predictable
answers and fit the common stereotype of God. The communicational
value of Christ's message lived on these terms would have been slight.
Imagine the impact of his message when Christ lived his life on less
predictable terms. As Kraft says, "Suppose, for example, someone said,

'When God came to earth he came as a peasant,' or, 'God associated with
prostitutes and crooked tax collectors,' or, 'God went to a raucous wedding
feast'" (Kraft 1973b:281). These statements have impact because they are
so unpredictable. Likewise the missionaries' message is more likely to
have impact when they have broken the stereotype with its predictability.
For example, when missionaries live and behave in ways associated with
rich and powerful Westerners, they are merely conforming to predictable
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expectations. Missionary communication will be heard through the filter
of this stereotype. However, when missionaries live life on the terms of
their hosts' frame of reference then not only will they come to recognize
each other as persons, the missionaries' message will have greater impact.
A missionary in Hong Kong felt the struggles of trying to more
closely identify with the Chinese frame of reference. The topic was
Chinese housing and he was probing this issue of breaking the Western
stereotype's predictability.
This question has bugged me recently. I look at the size of my flat
and my family size [a large family], and then I look at the Chinese
culture around me. I have a longing to physically identify and wish
that I could do this. I feel a real frustration, and I know that this all
relates to being indigenous. If I could live in a Chinese flat, then I
could feel like they do-a "cramped" feeling, I suppose! But this
would create questions in them, although I am not sure about what I
would really gain. The Chinese are not really direct about these
sorts of things, and they won't be direct because they don't want to
lose face.
This study is in part about the power of cross-cultural
communication when it is done from within the receptor's frame of
reference. When we do this we are operating as Jesus did, according to the
model of the incarnation. The incarnation did not just involve Jesus'
coming but his becoming. "He not only traversed the infinite distance
between heaven and earth to get close to us, he also covered those last
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couple of feet that separate person from person, to identify with us in the
human condition in which we were immersed" (Kraft 1973a:214).
So just as God became human, so must we-according to the host
culture's understanding of humanity. We do this by entering their frame
of reference, letting go of our previous rights and status, and adapting to
their sweeping, life-encompassing patterns for living.
The common ground for a "person-to-person" relationship: antistructure and communitas. Personal conversations with A.H. Mathias
Zahniser3 , confirm many of these same conclusions (1995). We were
discussing the research of Jerry Page, a doctoral student, dealing with the
subject of missionary and host relationships (Page 1995). Jerry and Ruth
Anne Page are missionaries in eastern Guinea, West Africa, witnessing
among a Muslim tribe. Jerry discovered that it was not identification itself
that made the impact on witness. Essentially it was Muslims seeing Jerry
deal with life in their world (within their frame of reference), and living a
faithful pious life in it, that created an incongruity in their minds (broke
the stereotype). "Here is a person that doesn't wear a prayer cap, and yet is
obviously pious. Somehow he has faith and piety even though not a
Muslim." Jerry had broken the stereotype of how a Westerner was
supposed to behave. In fact, his behavior was consistent with that of a
pious Muslim. He was human. This created interest.
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In a sense the attempt at identification is necessary in order to get
close to the people, and for them to sense that missionaries genuinely
understand their world as a participant in it. Yet the power of witness is
not that the missionary is "one of the host people," for to the host, the
missionary will never achieve this status. Rather the point is that hosts

come to believe that missionaries understand them and their world. These
missionaries know what its real issues are. Their viewpoint cannot be
written off as irrelevant because they have entered their host's world, have
become involved in it, and have chosen to participate according to its rules.
The power of their witness comes in that they understand their host's
world, yet have a different basis for making sense of it-the Christian
faith.
So persons who understand the world of their hosts yet make sense
of it in anew, different, and better way. i.e., through their Christian faith,
are in a powerful position for witness. They have broken the old
stereotype and are now viewed as authentic human beings, but with a
different organizing center-faith in Christ.
Zahniser, in fact, stresses that it is the failure of the attempt to
identify completely (i.e., we can never become a native, actually one of the
people) that opens the door to witness. It seems rather that complete
identification is not the goal of ministry, but rather the attempt at
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identification allows missionaries to gain understanding of their hosts'
world, and to be perceived as ones who understand. The missionary
communicates, "My goal is not to become one of you, but to draw close to
you in order to understand your world." When hosts recognize that
missionaries understand their world, the Christian faith becomes relevant.
Hosts take seriously the Christian witness, because their world has been
taken seriously.
Zahniser also notes that it is the anti-structure in society, a place
beyond status and roles, that provides the basis for this shared
understanding, or communitas. Victor Turner has turned the spotlight on
the relational effectiveness of achieving a state of statuslessness or
communitas (1969: 94-97). For Turner this means relating from the

common ground of humanness or personhood-a person-to-person
relationship, rather than from a given role or status. Anti-structure and
liminality are those spaces in society where status and role do not apply.
Persons relate on the basis of their shared humanity rather than on the basis
of status and role. Zahniser comments, "It may be that this realization of
'shared humanity" is not articulated, but it is experienced. And this
experience with a 'stranger' widens the horizon of full humanity-widens
the horizon of piety and of admired persons" (1995).
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Missionaries in this study often spoke of the power of "statusless"
experiences in building personal relationships. This often was in the form
of "retreats" where roles were more easily set aside, or other informal
experiences such as vacations taken together, or occasions when the friend
stayed in one's home for an extended period of time. Examples from
missionaries of such "statusless" experiences will be discussed in later
chapters.
This newly discovered common ground of humanity leads to new
understandings of each other. Missionaries share an understanding of their
hosts' world, yet make sense of it, account for it, and cope with it on the
basis of Christian faith.
For example, an Egyptian is not really interested that I become an
Egyptian. This notion perhaps is, in fact, silly, irrelevant, and absurd to
the Egyptian. This fair-skinned American with all of his multifaceted
nuances of American behavior will never become an Egyptian! This goal
is inconsequential to the Egyptian. Yet, on the other hand, it matters very
much if this American friend understands the Egyptian's world, and all the
dynamics, pressures and forces that impinge upon it. If the American
really understands what matters in the world of his Egyptian friend, then
he might have something to say of consequence.
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So in the end what do we make of all these efforts toward
identification, such as learning the language, adopting aspects of the
lifestyle such as living among the people in their typical mode of housing,
adopting their typical mode of transportation, eating their food,
participating in their holidays and other ritual events like funerals and
weddings, seeking to understand their worldview and religious heritage,
taking the time to invest in building deep cross-cultural relationships?
They are not ends in themselves, but simply means to create a person-toperson relationship that leds to mutual understanding. If I do all these
things but fail to establish a person-to-person relationship, then it "availeth
nothing."
In mentioning these material aspects of identification are we
dismissing the centrality of attitude? Not at all. One's attitude is
foundational to other aspects of identification. However, aspects of our
material identification-where we live, the car we drive, what we eat-do
influence one's attitudes. The heart is not easily insulated from their
influence.
In counterpoint we might reason that people can neglect to identify
in many material ways, but still establish a sense of shared understanding
and are therefore able to present their Christian faith as relevant to the
host's world. They can live on a missionary compound in the expatriate
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community in a two-story cape cod style house, drive big air conditioned
cars, participate minimally in the national holidays or events, have a shaky
command of the language which makes nationals wince and inwardly gasp
every other sentence-yet have a love and empathy for their host friends.
This love and empathy provides the foundation for some sense of shared
humanity that in turn gives credibility to the Christian's witness.
But are these attempts at identification therefore of little or no
consequence? No, these attempts at identification such as gaining
competence in the language, living among the people, and adapting one's
material lifestyle become possible powerful means for establishing a shared
understanding. We might even say that attempting to identify in such ways
increases the likelihood that a person-to-person relationship of shared
understanding will be achieved. Material and attitudinal identification as a

means for establishing shared understanding between missionaries and hosts
are therefore powerful and effective means.
In summation, missionary identification with the culture, including
both the material and attitudinal aspects, is not the goal in and of itself, but
the means of building a personal relationship of shared understanding
between missionary and host in which the Christian's faith response to the
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world may be taken seriously.
Witnessing with the wound of a western worldview. Vulnerability
on the part of the Christian witness is essential. True vulnerability means
not just being open to criticism in a superficial way-as the old cliche'
goes, "like water off a duck's back" - but allowing it to challenge more
deeply. If I am sincerely listening to another person, then I must take his
views seriously. This means that I not only enter into my host's world and
gain an understanding of it. As well, I must allow his world to enter into

me. As I allow it to enter into me it may challenge my assumptions and
beliefs about my Christian faith (Zahniser 1995). For example, a
missionary couple in Taiwan cultivated an undying interest and curiosity in
the Chinese worldview, especially as it relates to religious understanding.
They stressed, "There is a reason for the things they do," and then revealed
a vulnerability to their neighbor's viewpoint. "If I hadn't known Jesus,"
they asked, "what would I do? We might be worshipping the ancestors!"
Such an approach is in opposition to our Enlightenment tendency to
objectify another's position. We falsely assume that we can grasp and

comprehend an object and then assail it with our thinking. Such an
approach fails to allow the object to also impact and change us.
Such vulnerability is an essential feature of witness. As Zahniser's
mentor in witness to Muslims said, "U ntiI you are tempted to become a
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Muslim yourself, you have not yet reached the ground of authentic witness"
(1995). God himself demonstrated that objective knowledge of another at a
distance is not enough. The incarnation demonstrates that God felt
compelled to get involved with humanity, to fully participate with
humankind by becoming a person himself. In a sense, the incarnation event
meant that God allowed himself to be impacted, changed, and even hurt by
involvement with humankind as a Jewish man. Perhaps God knew that we
would never feel ourselves thoroughly understood, yet accepted and loved,
apart from our world thoroughly entering into the experience of God.
Sharing this experience of vulnerability together, both God and man, meant
that an authentic communion of understanding could be reached between
God and man, with the genuine opportunity for redeeming change.
In an authentic personal relationship, understanding the world of my
"object" is not enough. Until I allow that world to enter me and challenge
my world, my friend is left unsatisfied and not fully convinced of our
genuine friendship. I remain in the position of a patron, a superior
position to my friend, in which his world cannot truly touch and change
me. Only when we meet together on level ground, with each other's world
illuminating and challenging the other, is the relationship authentic and
complete.
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This involves genuine risk. The disciple's faith must not rest in one's
assumptions and understanding of the Christian faith. Faith must be in
Christ himself. The witness must believe that Christ may use this
encounter with the unbelieving host as a means of shaping and perfecting
faith. The witness stands not with ultimate allegiance placed in his
subjective understanding of Christian faith , but in Christ himself who is

ever out beyond his limited understanding inviting the disciple to grow.
Strangely enough, the philosophical heritage of the Enlightenment
has especially equipped Western Christians in this journey toward
vulnerable, authentic witness. The Enlightenment has left a spiritual
wound. Western Christians live with faith, but also with the lurking
suspicion that other explanations of reality may be viable (the legacy of the
Enlightenment). Somehow Western Christians have learned to live with
this awful tension of faith, but are not overwhelmed by it. They steadfastly
live by faith, but carry this wound of doubt-left-over residue from their
Enlightenment cultural heritage. Although believers, their culture has
infected them with the thought that there may be alternate paradigms of
reality, and that humankind somehow stands over them all. From this
pinnacle of the universe, humankind can objectify them, and even pick and
choose and recombine reality from a smorgasbord of choices. The
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Western Christian lives with the specter of such thought ever lurking in his
mind and heart and yet maintains faith .
But in a sense this puts the Western Christian in the position of a
"wounded healer" (Nouwen 1972). The very experience of holding within
the suspicion that other explanations of reality may be valid allows
believers to open themselves to others in authentic, vulnerable witness. For
the cultural being who has never been "wounded"-i.e., one from a
topocosmic perspective in which his culture's airtight explanation of the
world is all he has ever known - this person might never have the insight
or courage to consider another view of reality. The Western Christian
witness with the wound of Enlightenment thinking has learned to seriously

consider other paradigms while maintaining Christian faith . In the strength
of this Christian witness, and through the bond of an authentic,
interpenetrating relationship of shared understanding, the unbelieving host
is enabled to consider another paradigm, the Christian interpretation and
witness to his world. In this way the vulnerable, wounded witness is
essential to the host coming to even consider the Christian faith.
Identification as a powerful means for building person-to-person
relationships. Identification with the audience is a basic concept of rhetoric
that dates from antiquity. David Hesselgrave points out that the early
masters of persuasion - Aristotle, Cicero, Quintillion - knew that the
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effective persuader had to demonstrate that "he was worthy of the
audience's confidence, that he knew their manner of speech and thought,
and that he desired their good" (1973:220). This principle is expressed in
contemporary terms by Kenneth Burke: "You persuade man only insofar as
you can talk his language by speech, gesture, tonality, order, image,
attitude, idea, identifying your ways with his" (Burke 1962:579 cited in
Hesselgrave 1973:220).
In Message and Mission Nida devotes a chapter to "Psychological
Relationships in Communication," which largely deals with the concept of
missionary identification. Identification has to do with the psychological
relations between the source (in this case, the missionary), and the receptor
(the indigene or host). Nida points out that identification is an important
concept because the message will be interpreted in terms of one's attitude
toward and opinion of the source.
False versus true identification. Nida repudiates a "false
identification" that is more a matter of external imitation (1990:211-212).
A key here seems to be that one identifies without having a strong sense of
self. A person's self-image and self-esteem must be in tact. One must
clearly know oneself as the starting point, and this must be a reality at one's
inner core. Otherwise efforts at identification may be but external
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imitation. To "go native" or to imitate the culture may betray an
unawareness of one's self or an unsettledness, or discomfort at this point.
Nida claims that the principle casualty of a false identification is that
it creates contempt within the host people (Nida 1990:212). Perhaps
because our hosts feel that we are "aping" their way of life without really
understanding them. Once again, attitude is central to other aspects of
identification; an inward empathy. humility, and the intent of
understanding and learning must be present as a foundation for outward
identification.
Yet we ask, "When are our hosts not insulted by external
identification?" When they feel that cross-cultural witnesses are seeking to
understand their values, thoughts and feelings first. On the other hand,
identification with the externals of life, cannot be dismissed as irrelevant
because this lifestyle identification may make a relationship of
understanding and love more likely. Lifestyle identification in and of itself
will not make such a relationship happen, but lack of lifestyle identification

may make it less likely to happen.
But what is most necessary and essential to identification? Certainly.
it is the inward disposition that seeks to understand what hosts think and
feel , what is important or precious in life to them. If this inward
identification is not there, then the external identification will not matter.
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But if the inward identification is present, then the external identification in

terms of lifestyle can make a basic difference.
For example, an imaginary host might say, "If you do not live next
door to me, how will I come visit on your porch in the evening to easily
and spontaneously talk and share. Will my children play with your
children if you live in a distant upper class neighborhood or inaccessible
apartment building. How will we ever talk about our children if they
never play together?" The externals of identification do affect the
opportunities for internal identification.
Can true identification happen apart from changing our material
lifestyle? Nida directly comments on the difference between material
lifestyle and inward identification.
A careful distinction must be made between outer and inner
identification. The fact that one lives in a poor hovel, has a beatenup car, and refuses to have a refrigerator because it is likely to
"separate" one from the people nearby. is nothing more than external
identification. Of course, the possession of a lovely house, big car,
powerful radio, motion-picture camera, hi-fi set, electric-light plant,
and other paraphernalia that so many missionaries take for granted
can constitute a barrier to identification if these things keep one from
people and serve as symbols of one's inner isolation or lack of
identification. In themselves, however, things are only things-it is
only when people attach values to them that they acquire meaning
and serve to thwart effective communication. (1991:213)
But, is it so easy to separate ourselves from our material lifestyle?
The Scriptures seem to give special attention to the difficulty in doing so.
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Jesus warned, "Your heart will always be where your treasure is .... You
cannot serve both God and money." (Matthew 6:21 , 24 CEV). He also
spoke with severity about the extreme means we must be willing to take in
order to purify our singular allegiance to God and his Kingdom. "If your
right hand causes you to sin, cut it off and throw it away. It is better for
you to lose one part of your body than for your whole body to go into
hell" (Matthew 5:30). The intent of Scripture is to be vigilantly alert to
anything that might separate us from allegiance to God and his purposes.
The Cross and the message of dying daily to self (Luke 9:23) point to an
ongoing, pre-emptive questioning of things and their effect upon love of
God and love of others. Furthermore we must be willing to take severe

measures in order to maintain this allegiance.
Degree of Identification and the Levels of Communication
One of Nida's most significant contributions to the discussion about
identification and the communication of the gospel deals with levels of
communication. At lower levels of communication it is of little
consequence that the source identify with the receptor. In the case of level
one communication, "The message has no significant effect on the
[receptor's] behavior and the substance of the message is essentially selfvalidating. If someone says that there is a newsstand just around the
comer, one "can verify with little effort that the informant is right about
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the newsstand." Self-validating information does not require that the source
identify with the receptor (Nida 1991:215).

Table 3
Nida's Levels of Communication

Level of Communication:

Degree of Identification
Required:

l. No effect on behavior. Message is
self-validating

No identification necessary.

2. Significantly affects receptor's
immediate behavior

Source's identification with the
message.

3. Affects receptor's behavior and
value system.

Source's identification with the
receptor.

4. The receptor becomes a new source Receptor's identification with the
source.
of the message
Source: Message and Mission (1990:216-217).

In level two behavior, the communication "significantly affects the
receptor's immediate behavior." While affecting behavior this message has
little permanent affect on the receptor's value system. Nida illustrates, "If,
for example, a man warns that a flood is sweeping through town, I would
carefully observe if the man were himself preparing to evacuate"
(1991:215) In other words, it is important that the source identify with the

message, although identification with the receptor is not necessary.
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In level three, the stakes go up. Not only is the communication
intended to impact the receptor's behavior, but also the value system.
[I]f he tries to convince another that he should repent of his
sins, become a Christian, and lead an entirely different type of
life-it is important that as the source of such a message, he has
more to offer than merely . .. showing by his life that he is himself a
Christian. In addition to identification with his message, he must
also demonstrate an identification with the receptor; for the receptor
must be convinced that the source understands his, the receptor's,
particular background and has respect for his views, even while he
may not agree with them. To give weight to the message, the source
should in some way have something of the same background as the
receptor. This means that "he must be all things to all men, in order
that he may win some" (1 Corinthians 9:19-22)." (Nida 1991:215216)
At this level the source's identification with the receptor becomes a
factor. Receptors must have some sense that the source understands them
and their life system before a change in value system is likely to take place.
We can appreciate why. Why should hosts consider changing their life
direction in response to missionaries' persuasive plea, if they feel that
missionaries have little or no understanding and appreciation for what it
will cost. Hosts need the strength of missionaries' supportive
understanding of them and their world, if they are to have the willingness
or the courage to change.
Finally, at level four, the "receptor becomes the source." At this
point the receptor "feels the same sort of communicative urge as that
experienced by the source. The receptor then becomes a source of further

91
communication of the message" (Nida 1990:216). At this point it is
necessary that the receptor be identified with the source. The thrust here
seems to be that the source gains energy and impetus for communicating
the message by identifying with the thoughts, feeling and intentions of the
receptor.
Ingredients in Effective Identification
Nida offers a helpful discussion of "Basic Ingredients in Effective
Identification" (Nida 1990:218-221). Briefly stated, they are as follows:
1.
2.
3.
4.
5.
6.
7.

Identify with specific individuals.
Recognize inherent limitations.
Know ourselves.
Know others.
Participate in the lives of others as co-laborers.
Be willing to be known.
Have genuine love for people.

Nida's suggestion that cross-cultural witnesses identify with specific
individuals (principle 1) is a good corrective to imagining that we can
identify with Koreans, Chinese, Arabs, or Russians. In reality we identify
with only a narrow segment of the whole society such as "educated
residents of Bangkok, pedicab drivers who live on the streets, rural
farmers in the vast rice fields, and mountain villagers, who often specialize
in raising opium" (Nida 1990:218-219).
Kraft substantiates this from the ministry of Jesus.
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The first thing that effective communicators do is, like Jesus,
segment their audience. By segment we mean to identify that group
within a potentially larger audience as those to whom we will address
our message (Engel 1979:45-46). The fact that Jesus did this comes
out clearly in his interaction with the Syrophoenician woman
recorded in Mark 7:25-30. When the lady asked for help, Jesus'
answer sounds callous. Jesus is not, however, showing unkindness in
verse 27. He is, rather, merely indicating that she is not a part of his
primary audience and that any time spent with her is at the expense
of time spent with those whom he had specifically come to reach.
(Kraft 1991: 144)
Of course it is obvious that Jesus had to choose a certain group with
whom to identify. He could not actually come and identify with every
culture, but rather chose to be incarnated among a "specific people in a
specific geographical location at a specific period of time. " Rather than

try to equally relate to many cultures, he chose to relate mainly to one.
And beyond this, within this culture, "Jesus chose to restrict himself largely
to interactions with the common people." (Kraft 1991:145).

This, in fact, is a crucial point in this study. Incarnational ministry is
a value of the Foreign Mission Board, and many missionaries do in fact
seek to identify with a segment of the population. But the fulcrum upon
which the direction of the organization will shift is, "What segment?" If the

lost and unreached of a society are mainly of the grassroots poor and
uneducated classes, are missionaries seeking to identify with them in
incarnational ministry. It may be easier, (though hardly easy), to identify
with nationals that have an interest in Western things, like to practice their
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English, and are similar educationally, professionally, and
socioeconomically. But is this the class who stands most in need of the
gospel? On the other hand, is choosing to identify and minister among the
larger, more culturally distant classes actually more basic to the task of
evangelization in a comprehensive and thorough sense? These are
questions that we will discuss in the final chapter.
Furthermore, Nida admonishes us to recognize inherent limitations
to identification (principle 2). We were not born into the host culture, so
we will never completely identify. Yet Nida concludes that the crosscultural witness's identification should be as "extensive as possible"
(1990:219). So perhaps the answer lies in reconciling inherent limitations
that obviously preclude complete identification, with the need even still to
identify as "extensively as possible." Once again, identification, complete or
otherwise, is not the end of incamational ministry, but a powerful and
effective means of building relationships of trust and understanding
through which Christian witness can flow. Missionaries identify in order
to remove barriers to this relationship. They identify so that discovery of
each other as persons will lead to a shared understanding. And it is in the
soil of this understanding that the seed of the gospel can be planted,
nourished, and brought to flower.
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As discussed earlier, a firm self-identity (principle 3) is the
necessary starting point for the journey of cross-cultural identification. If
the cross-cultural witness does not know himself, dubious and unhealthy
motives may come to dominate. As someone has said, "If we are to lose
ourselves in service to others, we must first of all have a self to lose." Or
as Nida puts it, "Identification means, not being someone else, but being
more than oneself" (Nida 1990:212).
In "knowing others" (principle 4) Nida points to the usefulness of
anthropology with its proven tools for understanding customs and cultures
(Nida 1990:220). Effective communication cannot be expected without
understanding hosts' thoughts and feelings, and why he or she responds to
the world in a particular manner.
To "participate in the lives of others as co-laborers" (principle 5)
points to the underlying concept that our relationships must be ones of
equality. Cultural superiority or religious patronage have no place in
authentic identification. One must participate in ministry with equal
footing on level ground.
Not only is knowing others enough, we must also "be willing to be
known" (principle 6). As discussed earlier, this points to a vulnerability
that may not be altogether comfortable for missionaries. It may mean
admitting our Western culture's grip upon us expressed in "our
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exaggerated emphasis on the virtue of punctuality," "our pre-occupation
with things," and "our megalomania-we feel that everything must get
bigger" (Nida 1990:221). The sooner we admit these things, the sooner we
will be able to identify with our hosts. Besides, it is only within such a
relationship of mutual vulnerability that cross-cultural witnesses and hosts
come to kqow each other as persons. Finally, "the indispensable ingredient
in identification is a genuine love for people" (principle 7) characterized by
a "profound appreciation of certain individuals in particular" (Nida
1990:221).
Practical Steps in Relating to Receptors
Kraft offers some practical steps toward relating to receptors
(1991:150-153) that share many similarities to Nida's "Basic Ingredients in
Effective Identification" (1990:218-221). (See Figure 6 on page 96)
As we have said, the goal for Christian communicators is to relate to
receptors on a person-to-person basis. We have alluded to the barrier that
communicating on a status-to-status basis can be. (For instance, relating as
a "poor, uneducated peasant" to a "rich, educated missionary" [the
stereotype].) For Kraft the initiative for breaking out of this status-tostatus relationship lies with the more powerful.
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Nida' s "Basic Ingredients in
Effective Identification"

Kraft's "Practical Steps in Relating
to Receptors "

1. Identify with specific
individuals.
2. Recognize inherent limitations.
3. Know ourselves.
4. Know others.
5. Participate in the lives of
others as co-laborers.
6. Be willing to be known.
7. Have genuine love for people.

1. Try to understand our
receptors.
2. Empathize with receptors.
3. Identify with receptors.
4. Actual participation in the lives
of our receptors.
5. Appropriate self-disclosure to
our receptors.

Figure 6
Comparison of Kraft and Nida on Identification

Step 1, "to try to understand our receptors, " is not as easy as it
sounds. Kraft points out that receptors have had experiences that we
simply do not understand, and have adopted lifestyles of which we do not
approve.

In order to gain understanding, we must try to view their

behavior from within their world. It may not be very good by our
standards but still an improvement over their peers. They need to be given
credit for this. Additionally, this kind of understanding comes from being
a student of people, not of books. Most people are concerned day-to-day
with thoroughly unintellectual matters. It is our task to become a student
of life.
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Step 2, "empathizing with receptors" involves trying "to put oneself
in that person's place, to attempt to enter that person's world and see life as
that person sees it. The empathizer asks the question, "If I perceived the
world the way that person perceives it, how would I think and act? (Kraft
1991:152).
Step 3, "to identify with our receptors, " takes us beyond
understanding and empathy in that person's frame of reference. It is to
become more than we ever have been, striving to "become just as real in
that context as we are in our normal context" (Kraft 1991: 152).
Step 4, "actual participation in the lives of receptors, " means moving
into the arenas of life that will allow our receptors to see us as fully
human. This may mean "playing with them" or doing other things that
tend to break down the stereotype and identify us as fully human (Kraft
1991:152).
Finally, in step 5, the communicator shares in self-disclosure. Kraft
defines this as "the practice of sharing one's innermost feelings with those
with whom one participates." This is a sharing that one does with those
with whom one has earned intimacy. The rationale for such openness is
that it allows our host to identify with us.
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Anthropological Foundations for the Incarnational Model
Anthropological foundations for the incarnational model of ministry
may be distinguished from missiological ones. Whereas our discussion of
missiological foundations was specifically related to Christian mission, the
anthropological discussion provides support for the incarnational model
outside the Christian context. This model of ministry is supported not just
within the household of faith, but by outside sources as well.
Everett Rogers' Diffusion of Innovations is a volume of
meta-research4 concerning a question of interest to almost
everyone- "What is involved in adopting something new?" Even more
important, "How does one introduce an innovation or bring about change?"
This volume is the distilled essence of the research that has been done on
the diffusion of innovations by numerous researchers working in nine
different fields from rural sociology to education to marketing. It
provides a gold mine of insight into the many different facets of the
adoption of innovations. For the missiologist it penetrates to the heart of
what he is about: "How does one intelligently, constructively, and
sensitively introduce the gospel to a people so that it has enduring impact?"
Because this is "our Father's world" we may have confidence that the
insights derived from innovation research in various fields is also relevant
for missions. There is no need to "reinvent the wheel," for we can engage
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in mission using the tested insights from other fields of study as well as our
own. Because the diffusion of the Greatest Innovation-Jesus Christ-is
what we are basically about, we dare not neglect consideration of proven
principles that will aid us in carrying out our commission. Let us probe
several insights from this research that support the incarnational model.
The Homophilous Nature of the Change Agent
The concept of homophily is a primary source of support for
incarnational ministry. Homophily is "the degree to which pairs of
individuals who interact are similar in certain attributes, such as beliefs,
education, social status, and the like" (Rogers 1983:18). Effective
communication is greatly enhanced by the homophilous nature of the
change agent (Rogers 1983: 19). This principle is a main reason that the
cross-cultural witness should seek to identify as closely as possible with the
persons he or she wishes to reach. If the goal is effective communication
that leads to relationships of some depth, then homophilous relationships
are key. One logical implication of this is that change agents should be
selected who are as much like clients as possible (Rogers 1983:323).
Realistically and to our chagrin, the socioeconomic distance between
Western missionaries and the host masses is often great. This distance may
be a key to understanding why it is difficult to establish an incarnational
witness with this group.
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The Participant-Observation Method
Another strength of the anthropological approach is the
participant-observation method (Rogers 1983:48-50). Using the participant
observation method the researcher enters the host's world and seeks to
describe it in all of its dimensions. This method is more likely to lead to
comprehensive depth of understanding which allows the researcher to not
just describe but also explain the reasons behind the cultural system. The

obvious implication of this method for the crosscultural witnesses is that
immersion in the world of the host is more likely to lead to a
comprehensive and holistic understanding. Using this depth of

understanding, the cross-cultural witness is able to advocate constructive
and effective change for both individuals and the overall system.
One principal advantage of immersion in the world of the host is
gaining an "ernic" understanding of needs and problems-i.e.,
understanding from the host's frame of reference. For example, in the
case of diarrhea among infants in third world countries, the problem can
be medically attributed to use of unsterile bottles in feeding. Yet the ernic
understanding of the problem may be the "evil eye" -a belief that an
envious glance can curse the health of the child. Mothers in these countries
largely cannot comprehend how a tiny germ they can not even see or feel
can effect their child, but they may sense how an observable glance from
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an outsider may influence the child's health (Rogers 1983:101; Chambers
1985:76).
Crosscultural witnesses must begin with the perceptions of their
hosts. For crosscultural witnesses the main spiritual issue may be freedom
from guilt while this idea may be largely irrelevant to hosts. They may be
concerned with how to be properly related to their ancestors, while this
may make no logical sense to missionaries. An emic approach would lead
crosscultural witnesess to try to understand the hosts' concern about proper
relationship with ancestors, and then go about showing how the gospel
addresses this issue. For cross-cultural witnesses the problems to address
are, at least initially, the perceived ones of hosts. Emic understanding is
another valuable support for the incarnational model.
Interpersonal Dynamics
Social research also indicates that although mass media may be
important at the information stage of the innovation process, interpersonal
channels are important at the persuasion stage (Rogers 1983:198). Mass
media via print, radio, or television may be effective in disseminating
information but should not be relied upon for persuading persons to adopt
an innovation. In Christian mission a comprehensive approach to
presenting the gospel may include mass media, but should always include as
a major component the penetration of interpersonal channels of
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communication. It is here that persons will be persuaded to adopt the
innovation of the gospel. Person-to-person relationships are essential for
hosts to be persuaded. A true Christian friend is a convincing argument
for the Christian faith. Notably the diffusion of an innovation tends to
follow a two-step flow model (Rogers 1983: 272-273). Ideas tend to flow
from radio, television and print media to opinion leaders and from these to
less active sections of the population.
Other principles from the social sciences support the power of
incamational ministry. For one, increased interpersonal communication by
the change agent is crucial for the diffusion of an idea (Rogers 1983:318).
The crosscultural witness who develops a lifestyle of communication and
interaction with the people they wish to reach is more likely to be effective.
Secondly, diffusion may be enhanced by the use of aides who more
naturally identify with the host people. Such persons may not have the
same degree of "competence credibility" as the change agent, but they tend
to have a higher degree of "safety credibility" - the degree to which the
communication source is considered trustworthy (Rogers 1983:343). The
best course for the crosscultural witness may be to personally identify with
the people, yet also use "indigenous aides" who are perceived as
trustworthy advocates of the innovation.
Discerning the Compatibility of an Innovation with the Host Culture
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According to Rogers, the change agent must determine if the planned
innovation is compatible with the beliefs, values, and past experience of the
social system (1983:4). This is consistent with incarnational ministry in
that missionaries must enter the hosts' frame of reference and gain
understanding of their world. An innovation is never introduced into a
vacuum. We naively assume that the gospel can be introduced the same
way everywhere. The literature of change agentry indicates rather that the
social system must be carefully studied and understood in order to discern
the best way to introduce the gospel. The missionary should allow a deep
and comprehensive understanding of the social context to be the guiding
light in deciding what to emphasize in the presentation of the message. He
must somehow "sit in the ears" of his listeners and understand how the
message will likely sound in their world.
Symbolic Anthropology
Anthropologists tend to lean to one side or the other in their
approach to anthropology as either a nomothetic generalizing science, or a
ideographic descriptive enterprise similar to history (Whiteman 1993).
The descriptive path appears to have the most potential as a support for
incarnational ministry. This approach principally seeks to adequately
describe and understand human behavior. And certainly understanding is a
good path to building cross-cultural relationships .
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Within this descriptive domain of anthropology is the symbolic
approach which is represented by such persons as Clifford Geertz, Victor
Turner, and Mary Douglas. This orientation seeks to understand a given
culture by interpreting its symbols as keys to meaning. Symbolic
anthropology is certainly of the descriptive type. E.E. Evans-Pritchard is
largely of this orientation with his appreciation for a culture's history.
Claude Levi-Strauss is certainly of this orientation with his eloquent,
imaginative, however esoteric, descriptions of the transformations of
cultural elements that he claims unveils the very structure of the human
mind (Whiteman 1993; Lett 1987).
How can missionaries establish relationships of depth and
understanding with those they have come to serve? Perhaps one of the best
tools that anthropology offers is what Clifford Geertz calls thick
description (1988:531-552). Geertz was primarily speaking about

interpreting the layers of meaning in an ethnographic account. His stress is
upon understanding or interpreting the meaning of the symbolic events of
culture, a final goal being conversation between ethnographer and host. Is
this not essentially what the cross-cultural witness needs to do in
establishing relationships of depth and understanding?
Geertz stresses that the whole point of a symbolic approach to
culture is "to aid us in gaining access to the conceptual world in which our
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subjects live so that we can, in some extended sense of the term, converse
with them" (1988:547) Even so the cross-cultural witness may make it
their goal to gain a progressively greater grasp of the conceptual world of
the host people, and to experience it and feel something of the way they do
about it. With this approach true understanding and conversation is
possible. This interpretive approach is one of humility and respect toward
the culture. Cross-cultural witnesses can benefit by making their goal a
meaningful conversation with the host people that is mutually beneficial.
Lobbing evangelistic factors over an invisible wall of inscrutability is not
enough: cross-cultural witnesses must come to know and understand the
people whom they serve!
In addition to this, such an approach lays the stress on gaining
understanding of "the imaginative universe within which their acts are
signs" (Geertz 1988:538) This implies beginning to grasp their world on
an emotional level, knowing why their jokes are funny , gaining an intuitive
grasp of their feeling about life. Yet this is not a golden egg to be found in
an instant, but an unfolding revelation spread over a lifetime of
conversation. Within this conversation, the cross-cultural witness can share
the testimony of the God he or she has found revealed in Jesus Christ.
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The Incarnational Model of Ministry
So finally we conclude with the simple question, "What is the
incarnational model for ministry?" This chapter has discussed the biblical,
missiological , and anthropological foundations for incarnational ministry.
The highlights of this chapter can be described schematically by the
following diagram (Figure 7 on page 107).
It is a model for ministry founded upon the example demonstrated
by God in Christ. Motivated by love, "The Word became flesh and dwelt
among us." God in Christ entered our frame of reference so that he could
at last be understood, dispelling our misconceptions of him. Even so, in
the same way we are to extend this incarnation through our lives in both
word and deed. We are to be the extension of Christ's presence, the living
demonstration of the Kingdom of God wherever we are. In
communicational terms this means entering our receptor's frame of
reference in order that our witness may be accurately understood.
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Theological Basis Motivated by love, "The Word became Flesh" (God entered our frame of reference in
order to be understood) so .. .
. . . we extend the incarnation through our lives in word and deed .
. . . we enter our host's frame of reference in order to be understood in sharing our faith.

Cross-cultural Witness' Frame of Reference
(the cross-cultural witness must make the joumey of identification from source culture)

...

"

Receptor's Frame of Reference
Goal: coming to relate "person-to-person" as a basis for understanding that
allows open sharing of faith.
Chief Barrier - "stereotyping" that leads to a false image of the cross-cultural
witness.
· .. missionary's behavior is predictable.
· .. missionary is isolated from effective personal contact.
· .. leads to "status-to-status" communication that is impersonal.
Effectively identify with receptors by
1. Identifying with specific individuals.
2. Recognize inherent limitations.
3. Know ourselves.
4. Understand receptors.
5. Empathize with receptors.
6. Participate in life with receptors.
7. Self-disclosure and vulnerability with receptors (allows them to
identify with us.)
8. Have genuine love.

Figure 7
The Incarnational Model of Ministry
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In our communication the main goal is to establish "person-toperson" relationships. The main barrier to this, especially in cross-cultural
terms is stereotyping which is, as Webster's Dictionary puts it, "a
standardized mental picture that is held in common by members of a group
and that represents an oversimplified opinion, affective attitude, or
uncritical judgment" (1985: 1156). When persons relate according to the
stereotype then receptors have a false perception of the cross-cultural
witness. The missionary's behavior is expected to conform to the
stereotype-it is predictable. Since the missionary's behavior is interpreted
in terms of the stereotype, then the witness has little impact. The
relationship tends to be one that is more impersonal, frequently relating on
the basis of "status-to-status." The cross-cultural witness is not seen as a
real human being according to the host culture's understanding. The

missionary's task is to break the stereotype with its predictability, and
establish a personal (person-to-person) relationship that opens up an
understanding of each other as persons.
In doing so the cross-cultural witness finds that building a truly
personal relationship is facilitated by seeking to understand receptors in

terms of their worldview. and beyond this, seeking to empathize with
them-seeing life through their eyes. Especially this involves fully
entering the receptor's frame of reference by identifying with them, and
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their way of life. It means participating in life with them on mUltiple
levels, both formal and informal. The cross-cultural witness must not just
study the receptor in an objective way, but be willing to open up in selfdisclosure. This sort of vulnerability creates a truly mutual relationship in
which the receptor can also identify with the cross-cultural witness.
In particular, the step of identification in which the cross-cultural
witness enters the hosts frame of reference is crucial. This journey of
identification must be made by cross-cultural witnesses-they must not
expect receptors to leave their culture and come to them. Rather, crosscultural witnesses are enabled to identify as they choose to identify with
specific individuals, not an entire culture. There will be limits to the
degree of identification-one will never "become one of the people"-yet
cross-cultural witnesses can eliminate many barriers to relationship and
identify to a high degree. Such identification is more likely to encourage a
truly personal relationship.
Anthropological support for incarnational ministry comes from
several sources. These concepts support the central goal of this
model- coming to relate ''person-to-person'' as a basis for understanding
that allows an open and meaningful sharing offaith. For one, change

agents must understand the social system in order to discern the

compatibility of the innovation with the beliefs, values, and past
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experiences of the social system. Understanding will allow the crosscultural witness to communicate the gospel in ways that are least offensive
to the culture. This understanding is greatly enhanced by the homophilous
nature of the change agent-one who identifies with host as much as
possible.
The participant-observation method suggests that missionaries can
best gain an insider's understanding (emic understanding) by participating
or even immersing themselves in the host culture. Furthermore, symbolic
anthropology points missionaries toward the goals of establishing
relationships of understanding that lead to meaningful conversation.
Relationships are indeed key to effective witness for whereas other means
are sufficient for informing, personal relationships are essential for
persuading. Moreover, social research shows that the greater the
interpersonal communication the greater the diffusion of the innovation.
God Incarnate and the Incarnational Model
The incarnational model for ministry has relevance not just because
it works, but because it the pattern of ministry that God Incarnate
demonstrated. We must always keep formost that the reason incarnational
ministry is worthy of pursuit, is that, simply stated, we wish to be like
Jesus. Jesus exemplied the incarnational model and, as his followers , so
must we. How in practical terms did Jesus live out the incarnational
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model? Although his entire life could almost be a litany of how he
exemplified this, let us examine several key examples from his life.
Jesus embodied a ministry to specific persons. As Kraft (1991:21)
writes, "Note how specific he is to the paralytic (Matthew 9:2-8), to the
Samaritan woman (John 4), to the disciples on the road to Emmaus (Luke
24:13-27), to blind Bartimaeus (Mark 10:46-52), to the rich young man
(Mark 10: 17-22). Interestingly enough, he starts not with Scripture (his
concern), but with the needs of those with whom he interacts (their
concerns) .
Additionally, he often broke the stereotype of the religious
establishment by his pattern of relating to the irreligious. He was often
reviled for his association with tax collectors and sinners. He was in effect
breaking the stereotype of what a pious person should do. But by such
behavior he powerfully demonstrated that God is passionately interested in
the miserably lost. He garnered criticism and effectively broke the
stereotype as noted in numerous places.
Matthew 9: 11 (NIV) When the Pharisees saw this, they asked his
disciples, "Why does your teacher eat with tax collectors and 'sinners'?"
Matthew 11: 19 (NIV) The Son of Man came eating and drinking, and
they say, 'Here is a glutton and a drunkard, a friend of tax collectors and
"sinners." , But wisdom is proved right by her actions."
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Mark 2:15 (NIV) While Jesus was having dinner at Levi's house,
many tax collectors and "sinners" were eating with him and his disciples,
for there were many who followed him.
Luke 7:34 (NIV) The Son of Man came eating and drinking, and you
say, 'Here is a glutton and a drunkard, a friend of tax collectors and
"sinners."
Jesus was also known as one that crossed barriers of race. A classic
example is that of the Syrian Phoenician women. Jesus demonstrated that
salvation was wider than the strict confines of the Jewish nation. He
effectively revealed that the God of Abraham was also the Father of all
nations, and wished to reach out to all in loving concern. Mark 7:25-30
(NIV) relates this vivid portral of incarnational ministry.
25 In fact, as soon as she heard about him, a woman whose little
daughter was possessed by an evil spirit came and fell at his feet. 26 The
woman was a Greek, born in Syrian Phoenicia. She begged Jesus to drive
the demon out of her daughter. 27 "First let the children eat all they
want," he told her, "for it is not right to take the children's bread and toss
it to their dogs." 28 "Yes, Lord," she replied, "but even the dogs under
the table eat the children's crumbs." 29 Then he told her, "For such a
reply, you may go; the demon has left your daughter." 30 She went home
and found her child lying on the bed, and the demon gone.
Perhaps the classic example of Jesus reaching across barriers in
order to relate in a person-to-person manner is the story of the woman at
the well (John 4:4-26). Here Christ effectively broke across barriers of
race, gender, and religious heritage. Samaritans were dispised by Jews as
half-breeds of dubious religious practice. An especially egregious practice
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would be to address a women of this group. Yet ignoring all convention,
Jesus did precisely that.
4 Now he had to go through Samaria. 5 So he came to a town
in Samaria called Sychar, near the plot of ground Jacob had given to
his son Joseph. 6 Jacob's well was there, and Jesus, tired as he was
from the journey, sat down by the well. It was about the sixth hour.
7 When a Samaritan woman came to draw water, Jesus said to her,
"Will you give me a drink?" 8 (His disciples had gone into the town
to buy food.) 9 The Samaritan woman said to him, "You are a Jew
and I am a Samaritan woman. How can you ask me for a drink?"
(For Jews do not associate with Samaritans.) 10 Jesus answered her,
"If you knew the gift of God and who it is that asks you for a drink,
you would have asked him and he would have given you living
water." 11 "Sir," the woman said, "you have nothing to draw with
and the well is deep. Where can you get this living water? 12 Are
you greater than our father Jacob, who gave us the well and drank
from it himself, as did also his sons and his flocks and herds?" 13
Jesus answered, "Everyone who drinks this water will be thirsty
again, 14 but whoever drinks the water I give him will never thirst.
Indeed, the water I give him will become in him a spring of water
welling up to eternal life." 15 The woman said to him, "Sir, give
me this water so that I won't get thirsty and have to keep coming
here to draw water." 16 He told her, "Go, call your husband and
come back." 17 "I have no husband," she replied.
Jesus said to her, "You are right when you say you have no
husband. 18 The fact is, you have had five husbands, and the man
you now have is not your husband. What you have just said is quite
true." 19 "Sir," the woman said, "I can see that you are a prophet.
20 Our fathers worshiped on this mountain, but you Jews claim that
the place where we must worship is in Jerusalem." 21 Jesus
declared, "Believe me, woman, a time is coming when you will
worship the Father neither on this mountain nor in Jerusalem. 22
You Samaritans worship what you do not know; we worship what we
do know, for salvation is from the Jews. 23 Yet a time is coming and
has now come when the true worshipers will worship the Father in
spirit and truth, for they are the kind of worshipers the Father seeks.
24 God is spirit, and his worshipers must worship in spirit and in
truth." 25 The woman said, "I know that Messiah" (called Christ)
"is coming. When he comes, he will explain everything to us." 26
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Then Jesus declared, "I who speak to you am he." 27 Just then his
disciples returned and were surprised to find him talking with a
woman. But no one asked, "What do you want?" or "Why are you
talking with her?" 28 Then, leaving her water jar, the woman went
back to the town and said to the people, 29 "Come, see a man who
told me everything I ever did. Could this be the Christ ?" 30 They
came out of the town and made their way toward him. John 4:4-26
(NIV)
As Neely notes (1985: 16) "Jewish men were discouraged from
addressing any woman in public, even their own wives. 'He who talks
much with womankind brings evil upon himself and neglects the study of
the Law and at last will inherit Gehenna' (Aboth 1:5)." Futhermore, Jesus
used the same utensil as the women, one that both knew to be ceremonially
unclean. Verse 9b may be literally translated, "For Jews do not use
[vessels] with Samaritans" (Neely 1985:16). It is well known that Jesus
took a route from Jerusalem to Galilee that was highly irregular for
Jews-through Samaria. The pious Jew would go to great pains to take the
circuitous route. "The usual route for a Jew returning from Jerusalem to
Galilee was east to Jericho and north through Perea and Decapolis" (Neely
1985: 16).
Jesus also routinely related to the despised social outcast of society.
It was not uncommon for him to make his friendship with "sinners" an

object lesson to the righteous. He poignantly demonstrated that God is not
impressed with those assured of their righteousness, but with those deeply
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aware of their need and willing to repent. Jesus' experience at the home of
a Pharisee vividly demonstrates such a perspective.
36 Now one of the Pharisees invited Jesus to have dinner with
him, so he went to the Pharisee's house and reclined at the table. 37
When a woman who had lived a sinful life in that town learned that
Jesus was eating at the Pharisee's house, she brought an alabaster jar
of perfume, 38 and as she stood behind him at his feet weeping, she
began to wet his feet with her tears. Then she wiped them with her
hair, kissed them and poured perfume on them. 39 When the
Pharisee who had invited him saw this, he said to himself, "If this
man were a prophet, he would know who is touching him and what
kind of woman she is--that she is a sinner." 40 Jesus answered him,
"Simon, I have something to tell you."
"Tell me, teacher," he said. 41 "Two men owed money to a
certain moneylender. One owed him five hundred denarii, and the
other fifty. 42 Neither of them had the money to pay him back, so he
canceled the debts of both. Now which of them will love him more?"
43 Simon replied, "I suppose the one who had the bigger debt
canceled."
"You have judged correctly," Jesus said. 44 Then he turned
toward the woman and said to Simon, "Do you see this woman? I
came into your house. You did not give me any water for my feet,
but she wet my feet with her tears and wiped them with her hair. 45
You did not give me a kiss, but this woman, from the time I entered,
has not stopped kissing my feet. 46 You did not put oil on my head,
but she has poured perfume on my feet. 47 Therefore, I tell you, her
many sins have been forgiven--for she loved much. But he who has
been forgiven little loves little." 48 Then Jesus said to her, "Your
sins are forgiven." 49 The other guests began to say among
themselves, "Who is this who even forgives sins?" 50 Jesus said to
the woman, "Your faith has saved you; go in peace." (Luke 7:36-50

NIV)
Furthermore, Jesus demonstrated this model of ministry in reaching
out to the physically and socially disadvantaged. This story of the healing
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of the leper shows Christ reaching across these lines of social prejudice to a
Samaritan.
12 As he was going into a village, ten men who had leprosy
met him. They stood at a distance 13 and called out in a loud voice,
"Jesus, Master, have pity on us!" 14 When he saw them, he said,
"Go, show yourselves to the priests." And as they went, they were
cleansed. 15 One of them, when he saw he was healed, came back,
praising God in a loud voice. 16 He threw himself at Jesus' feet and
thanked him--and he was a Samaritan. 17 Jesus asked, "Were not all
ten cleansed? Where are the other nine? 18 Was no one found to
return and give praise to God except this foreigner?" 19 Then he
said to him, "Rise and go; your faith has made you well." (Luke
17:12-16 NIV)
Children typically relegated to an inferior status along with women
were also drawn into the circle of his concern.
15 People were also bringing babies to Jesus to have him touch
them. When the disciples saw this, they rebuked them. 16 But Jesus
called the children to him and said, "Let the little children come to
me, and do not hinder them, for the kingdom of God belongs to such
as these. Luke 18: 15-17 (NIV)
Jesus demonstrated that he was interested in not only the "down and
out" but also the "up and out." He was willing to reach out to whoever was
isolated from God's loving concern.
1 Jesus entered Jericho and was passing through. 2 A man was
there by the name of Zacchaeus; he was a chief tax collector and was
wealthy. 3 He wanted to see who Jesus was , but being a short man he
could not, because of the crowd. 4 So he ran ahead and climbed a
sycamore-fig tree to see him, since Jesus was coming that way. 5
When Jesus reached the spot, he looked up and said to him,
"Zacchaeus, come down immediately. I must stay at your house
today." 6 So he came down at once and welcomed him gladly. 7 All
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the people saw this and began to mutter, "He has gone to be the guest
of a 'sinner. If' 8 But Zacchaeus stood up and said to the Lord,
"Look, Lord! Here and now I give half of my possessions to the
poor, and if I have cheated anybody out of anything, I will pay back
four times the amount." 9 Jesus said to him, "Today salvation has
come to this house, because this man, too, is a son of Abraham. 10
For the Son of Man came to seek and to save what was lost." (Luke
19:1-10 NIV)
Thus we see that the incamational model of ministry is not just a
model but it is his model. It is worthy of our foremost interest because it
is the way he lived and communicated the gospel. If our goal is to be like
Jesus and minister as he did, the path has been clearly marked before us.
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Notes
In this study the term "receptor" refers normally to the recipient
of the gospel witness-the ones who is "host" to the missionary. The term
"source" will be used to describe those who communicate the gospel
message, i.e., the missionary.
1.

Don Larson (1992:513-523) discusses means whereby the gap
between the conceptual worlds of the missionary's source culture and the
host culture can be closed. He argues that closing this gap is essential for
the missionary to effectively minister. He offers a model for a 36-month
entry orientation program whereby missionaries progressively enter the
conceptual world of their hosts.
2.

Zahniser (1989) has explored the implications of the incarnation
as a model for cross-cultural ministry in his article, "The Trinity:
Paradigm for Mission in the Spirit." Missiology 17: 69-82.
3.

Meta-research is the inquiry into what has been produced by
researchers in a given field. Rather than read all the studies on a subject,
the reader may read the summary and synthesis of all these studies thus
benefiting from the author's systematization.
4.

Chapter 3
Missiological and Anthropological Factors Influencing
the Implementation of Incarnational Ministry

Having established the foundations of incarnational ministry from the
literature, we now move to the literature's discussion of influences. Two
principle domains warrant attention: missiological and anthropological
factors.! In the missiological section we will address practical objections to
incarnational ministry from mission practice. Additionally, we will
explore the phenomena of the "missionary/national church/expatriate"
biculture and its impact on developing an incarnational ministry.
Within the anthropological section we will mainly focus on the
dominating influence of status and role. The status/role positions that
missionaries fill within the host culture largely influence the types of
relationships they form. Finally, we will look at other cultural factors that
impact identification.
Missiological Factors
The Insider versus Outsider Role
Harriet Hill (1990: 196-201) objects to the Thomas and Elizabeth
Brewsters' (1982) incarnational model of bonding and becoming one with
the people on the basis that one can never truly become a cultural insider.2
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Although she tried diligently to adopt the lifestyle of the villagers among
whom her family lived in Cote d'Ivoire, she fell desperately short. She
found solace in Jacob Loewen's article, "Roles: Relating to an Alien Social
Structure" in which he discusses insider and outsider roles, and finally
concludes that an outsider role is best (1976:219). Hill concluded that
there are significant obstacles to adopting an incarnational ministry in an
insider's role. For one, Christ entered his culture as an infant and was
enculturated as a Jew. The crosscultural witness enters the host culture as
an adult, and as a bearer of his or her original culture. Jesus learned
Hebrew and Aramaic "from his mother's knee," but the crosscultural
witness must learn the language as an adult through systematic study and
may never master certain pronunciations or other aspects of it.
Loewen (1976:225) discusses other negative repercussions of trying
to adopt an insider's role. He contends that if one identifies too strongly
with the host people, this may put the missionary at odds with the local
missions community or sponsoring organization. The missionary may be
expected to defend the viewpoint of the host people, right or wrong.
Loewen's position may be true, but being a broker between the two groups
may simply be an essential, however sometimes unpleasant, part of the
missionary task. If the missionary does not get close to the people, he risks
not truly understanding their position, or being able to represent it with a
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sense of empathy. Although sometimes unpleasant, negotiating difficult
relationships is a normal part of living.
Loewen also protests, "By claiming to be insiders when we really
aren't, we can give the impression of being dishonest" (1976:225). But we
ask, "Does there need to be any intentional duplicity?" The missionary can
always be straightforward about his or her personal identity. The message
can be, "I am not a Korean (or Filipino, or Mrican). I am a North
American. But I wish to understand you and your culture better by
identifying with and in some areas adopting your way of life."
McElhanon also points out the incarnational model does not
necessarily mean complete acceptance by the host culture. In fact, we
recognize that even people of the same culture are not accepted by
everyone in the culture. Jesus did not succeed in gaining complete
acceptance since his own villagers rejected him (Matthew 13:53-58), as did
most Jews (John 1:10c,1l). He was constantly misunderstood and harassed
by the religious leadership of his day (Matthew 12:14). Neither is the
amount of the missionary's material possessions the measure of
incarnational ministry, for Paul knew what it was like "to live like those of
low status" as well as "to have more than he could use (Philippians 4: 12a).
Of course in his missionary journeys, Paul encountered many hardships
and difficulties as well as rejection by fellow countrymen and the
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indigenous peoples. Certainly the incarnational model is not to be equated
with total acceptance.
Nida states that while the missionary may become bilingual , "he
almost never becomes bicultural" because of his identity as an outsider.
The missionary may come to be seen as an important source of new
information, and have a high degree of involvement. ..
... [Blut in the last analysis, when the game is being played in its most
intense moments, he is on the sidelines, and never more than
advisory to the coach or captain of the team ... In other words, in
the ultimate analysis he is always dispensable, for he is never wholly
identified-not so much in terms of his own feelings in the matter,
but by the people themselves. (Nida 1990:217)
This view seems generally pessimistic about the possible degree of
missionary identification. But, we again ask the question: "What is the
intent of incarnational ministry?" Is it to identify fully with the host
people? Hardly. The ultimate goal is to establish person-to-person
relationships of shared understanding through which the gospel can flow.
If the goal is to "be one of the people" missionaries will clearly fail. If the
goal is to build relationships of trust and understanding, then missionaries
have, with God's grace and a lot of hard work, a chance for success. In
this effort to build relationships of trust and understanding, the effort
towards identification is a powerful means. This effort toward
identification is not with the goal of becoming fully identified, but with the
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goal of coming to discover each other as persons with the resultant
understanding of each other's worlds.
Cultural Distance a Problem
Hill (1990:199) also comments that the cultural distance between
home and host cultures presents an obstacle to incarnational ministry.
Even in our own Western culture a person does not assimilate into a group
overnight. Hill comes from a community of Dutch immigrants who live in
Southern California. To learn appropriate behaviors and attitudes to enter
this group involves a process of years, even for one within Western
culture. The effort to become an insider must be even greater when the
cultural distance between a Western culture and another culture is vast.
According to David Hesselgrave (1978), the greater the similarity of
another culture to our own, in terms of thought patterns and lifestyle, the
greater the chance of assimilation. In his view, it is more realistic to think
in terms of identifying with a culture that is similar. For Reyburn
(1960:1-15), the degree of assimilation was not a factor. Rather, his goal
was to establish the sort of relationship where the Holy Spirit could
challenge a person to surrender to Christ. In the end he realized they
would always call him a patroncito, a term reserved for outsiders. Yet
recognition of one's outsider status does not necessarily release one from
necessary lifestyle changes. Even as an outsider, McElhanon's counsel to
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let go of whatever is an obstacle to deepening relationships and service is
sound advice.
Yet at this point we must ask the question: "Is there something
notable about the effort itself, even if one never becomes an insider?" Is
the goal to become an insider or to build the sort of relationship where one
can communicate the gospel effectively? Perhaps the effort of

assimilation-not the goal of becoming an insider-enhances these
relationships? Is there something about trying to understand and identify
with the worldview of the host people that contributes to a relationship in
which the gospel can be shared?
Too Many Resources and Opportunities
Another obstacle to adopting the incarnational model is the many
resources and opportunities that most Western missionaries have compared
to their Third World hosts (Hill 1990:198). The crosscultural witness may
try to live in the same way as the people, but there are a multitude of
resources available that the host does not have. If the missionary family
gets sick there is always the medical insurance coverage of the
organization. They go to the Western hospital and receive the best care
available. If necessary they can even go back to the States to receive the
needed care. If there is a loss of property, such as a fire, or monsoon, or
theft of a car, the crosscultural witness normally has the resources to
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replace these items, whereas the same events for some host people may be
catastrophic.
The missionaries also have different options available for the
education of their children. They can be sent to boarding, foreign or
international schools, and then back to the West for a first class university
education. Of course some host people have far fewer options. What does
this mean for an incarnational ministry of identification?
The Demands of Work
Hill questions if it is even practical to attempt an identification in
lifestyle given the demands of missionary work. The Hills serve with
Wycliffe in Bible translation work. If they spent all day laboring in the
fields like other villagers, little translation work would get done. She
concludes, "To do the work I came to do, I must be different" (1990: 198).
Identification in terms of lifestyle is no easy task. We commonly
recognize this difficulty, when our first reaction to the thought of
missionary life is "having to live in a grass hut." Missionaries may ask,
"Isn't there a way to be a missionary without having to change my lifestyle
and sacrifice the things I have grown to depend on as a support to my daily
life." After all, one might say, "I didn't come here to 'go native' but to
share the gospel of Christ. I am a Westerner, so why not just admit it and
live like one. Why should this deter me from communicating the gospel?"
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It appears at least that it would be so much easier to do the work if we
could just retain our Western lifestyle. Furthermore, Hill asks if the
incarnational model is one that can stand up over the long haul? Hill
argues that in contrast to anthropologists on a six-months research project,
the missionary family must think in terms of a lifestyle that can be
sustained over a lifetime (1990:200).3
Present Mission Structures
Incarnational ministry is also difficult to implement because of our
present mission structures. Hill (1990: 198) draws the contrast between the
example of the Polish priest in City of Joy as he sought to become one with
the poor of Calcutta and the experience of most evangelical missionaries.
He lived in a hovel, ate the same food as the poor ate, and applied for
Indian citizenship. He was celibate, so he had no dependents to care
for. He never left the slums for seminars, furloughs, or medical
care. He came as close as he could to being an incarnation of Christ
to these people; he was a genuine insider. (1990: 198)
Yet is this sort of radical identification possible for evangelical
missions? Hill points out that these agencies do not require celibacy or
usually apply for foreign citizenship. Boards normally require
missionaries to leave the field regularly for various reasons, including
regularly scheduled furloughs. In fact there is a whole set of institutional
expectations for the missionary in terms of where they will live and what
they will do (specified job assignments with detailed goals). The new
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missionary faces a set of unspoken expectations from the mission
community as to expected, appropriate behaviors. Peer pressure nudges
the missionary to conform to the group's expectations. Compounding this
pressure, the missionary is at a particularly vulnerable time anyway: he or
she needs acceptance and success. It is easiest to get this by acquiescing to
the explicit and implicit wishes of the mission community, regardless of
whether this contributes to incarnational ministry. Furthermore, there is
an immediate gratification that comes from identifying with the local
mission, whereas the incarnational approach may require delayed
gratification.
The Missionary's Children
The missionary's relationship with children presents another
challenge. Today there is the expectation that the children will return to
the source culture at 18 to attend college (1990:199). Furthermore the
family seeks to aid the children's adjustment to the source culture through
furlough experiences. While on the field, the parents may feel like they
are walking a tightrope in directing their children's socialization. Many
parents send their children to the international or foreign schools, so that
the child's world is mainly that of the expatriate community. The child
feels suspended between two worlds, and struggles to work out an
uncertain identity. Parents balk at further involvement in the host culture
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"for the good of the children." They are uncertain of the path to chart in
guiding the formation of their children's identity, so they withdraw from
deep involvement in the culture.
Paul Hiebert discusses this problem at length in his article "The
Bicultural Bridge" (1982: 1-6). (Other features of this biculture as an
alternative structure for incarnational ministry will be discussed later.) Its
implications for "Missionary Kids" (MKs) are profound. Hiebert refutes
the common notion that the children of missionaries are members of their
parent's home culture to which they are expected to return someday.
These children do not belong to the source culture, but are a part of the
biculture- that new culture created somewhere between the host culture
and the source culture. MKs have a special place in the foreign society.
They attend different schools, speak a different language, and have
bicultural values-all of which set them apart from the local people.
With few exceptions, they suffer serious culture shock if they adopt
local citizenship, marry into the society, and compete for local jobs.
They are still outsiders. (Hiebert 1982:5)
The implications of this for incarnational ministry is that parents find yet
another hurdle to overcome in their quest to identify with the host people.
Culture Shock and the Stress of Language Learning
Besides these objections, there is the most basic problem of culture
shock. "Isn't cultural adjustment hard enough without trying to adopt the
lifestyle of the host people?" we may ask. Language learning can be a long
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and arduous process. Janice Dixon commented on her frustration even
after several years of "fluency" in the language. "After I had been
speaking Indonesian for several years, a young fruit seller deflated me
when he responded to my "fluent" bargaining by saying, "I cannot speak
English" (Dixon 1990: 391).
Language learning is a humbling task that requires one to go back to
the level of a child. Basic conversation may come in a few months but it
may take several years to handle abstract ideas (e.g., religious terms)
competently. Along with language learning is the challenge of culture
learning. On a more external level one must learn appropriate ways to
think and react. Layer upon layer beneath mere words, the missionary
must learn the subtleties of the host culture's worldview and belief system.
Family Stresses
Family problems are also more likely to arise in the process of
adapting to the new culture. In Dixon's words, "While new missionaries
try to cope with being foreigners, learn the language, adjust to culture,
customs, and unfathomable ways of thinking, their fluctuating personal
circumstances seem to spin out of control like a broken yo-yo" (1990:391).
If the missionary family intends to live with a host family for the purpose
of bonding, special problems may arise. The missionary family may find
little private time together, and find themselves scrutinized by the host
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family for their foreign ways of child-rearing. Such a family may feel cut
off from other missionaries who can understand and identify with their
feelings. Tensions between husband and wife might become strained.
Missionary couples with good relationships before coming to the field will
be more likely to handle the new stresses. Those who find it hard to rely
on each other for strength, may find normal culture stress itself
overwhelming, much less trying to develop an incarnational ministry.
Inward versus Outward Identification
Kenneth McElhanon in his article, "Don't Give Up on the
Incarnational Model" (1991:390-393) provides a rebuttal to Hill and
Dixon's objections to the incarnational model. The focus of his argument
is that this model is at heart an attitude which in turn finds expression in
outward ways. He reasons that with Jesus it was his attitude that moved
him to not cling to his special prerogatives as God but rather gave up this
power and rank to be equal with humans. Citing Hiebert (1982:4), he
reasons that identification must flow from inner disposition, to outward
expression, as with Christ. It is fruitless to display the outward
accoutrements of identification in terms of lifestyle, if the inner spirit is
one of superiority, ethnocentrism, or racism. In Hiebert's terms this
means the heart of identification is deep-level attitudes (eschewing
ethnocentrism or superiority and seeking humility. renunciation and
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servanthood); then secondly, mid-level roles (e.g., servant); and finally
surface level practices (e.g., food, houses, clothes, lifestyles). Incarnational
ministry is, therefore, much more about inner attitudes such as humility,
renunciation, and submission than it is about the superficial material
culture and one's lifestyle.
Missionaries are not "off the hook" of lifestyle identification yet, for
they must be willing to sacrifice elements of their material culture and
patterns of lifestyle that are obstacles to deepening relationships and the
extent to which they can serve others. In a word, the incarnational model
is not at heart about giving up "creature comforts," or even an emotional
sacrifice of separation from family and friends, but about the deep level
identification of the heart. This model, however, may require such
sacrifice if these elements prove to be obstacles to identification. Which
will missionaries choose-their natural attachment to their Western
lifestyle and material attachments, or a pattern of living that allows them to
identify both inwardly and outwardly? Some may argue that this is not an
"either/or" case, but still missionaries must begin with the commitment to
sacrifice whatever is a barrier to deepening relationships and
understanding.
Some may take refuge, however, in cultivating solely the proper
inner disposition of heart (and "hang the rest" they might silently breathe).
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C.S. Lewis (1952), warns us against trying to separate our heads from our
bodies. What I do with my body (e.g., kneeling in prayer) does in fact
affect my heart attitude (e.g., a sense of reverence). A faith that is
complete looks for ways for faith to be expressed.
The Bicultural Bridge
Paul Hiebert in his article "The Bicultural Bridge" (1982: 1-6) has a
fascinating discussion of the new culture that missionaries and hosts create.
The bicultural bridge is the "relationship of people of one culture to the
people of another culture." Hiebert posits that "communication of the
gospel across the chasms of cultural differences rests upon the quality of
interpersonal relationships between human beings- between missionaries
and the people they serve" (1982: 1). The need for a new biculture is based
on the idea that crosscultural witnesses can never fully "go native." The
influence of their source culture is never fully erased, nor should it be. To
the extent that hosts and missionaries interact they create a new biculture,
one that is neither the host culture nor the source culture of the missionary.
This involves developing new ways of living, working, playing,
worshiping, etc. It requires asking all sorts of new questions.
Much of the effort of a bicultural community, in fact, is spent on
defining what that is. What types of clothes should be worn? Should
missionaries and hosts each wear their own type of dress? Should they
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both wear Western clothes or the clothes of the local culture? What type of
food should they eat? What type of house should they build? Should
missionaries have cars, and if so should host leaders also have them?
Where should the children of the two groups go to school, and in what
medium of instruction? How should missionaries and hosts relate to each
other? These and a thousand other questions must be answered in order to
build a stable biculture that enables foreigners and hosts to communicate
and work together (Hiebert 1982: 1).
The biculture is indeed a reality: it is a needed place where
communication can take place between missionaries and hosts. Yet Ken
McElhanon (1991:390-393) points out that communication within a
biculture can be artificial in terms of effectiveness to the wider host culture
(i.e., beyond the Christian sub-culture). The biculture can be a neutral
zone that is sealed off from effective communication to the wider host
culture. The downfall of the biculture may be that both missionaries and
host Christians assume that this arena is adequate for communicating the
gospel to the wider culture. The host church life, however, may be a
bicultural product that is really not in touch with the wider host culture.
Furthermore, this may lead to neither side taking the other's culture
seriously. McElhanon points out that this is comparable to a trade
language. "Just as the trade language limits the verbal expression of the
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gospel compared to the vernacular, so also the biculture sets an artificial
context for living out the gospel" (1991:393).
Within the biculture, the crosscultural witness stops short of making
a full crosscultural journey. He may feel content with being able to
communicate in the biculture with host Christians. He might reason that
they are the ones who can most effectively communicate the gospel in a
direct manner to people, so why make the effort to enter fully into the host
culture. Substantiating this view is the reality that the greatest amount of
village evangelism has been done by host workers (Hiebert 1982: 2).
Yet what does this example of communicating exclusively in the
biculture communicate? What example is being set for the indigenous
church in their own missionary outreach? If the missionary is not involved
in building relationships directly with those of the host culture, will not the
hosts follow this negative example? The missionary who operates only in
the biculture communicates to the indigenous church that it is not important
to understand the worldview of the non-Christians they are trying to reach,
and this is a major problem in many national churches. If cross-cultural
witnesses truly believe that it is important to communicate in terms
understandable and impactful to the context, they will model this in direct
contact with the host culture, and not in the biculture alone? In the final
analysis, the biculture has a necessary place as the realm of relationships
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for the mission and the indigenous church. The missionary calling,
however, is one that requires direct engagement with the host culture that
is evidenced by deepening relationships-a realm beyond the biculture.
Of course to an extent, a biculture will always exist even in the
missionary's engagement with the unreached host culture. Both missionary
and non-Christians will relate in ways that are not strictly of their own
cultures. Yet the crosscultural witness is called upon to come and "go the
distance" in the crosscultural journey. As with the apostle Paul, the goal is
to "put no obstacle in anyone's way so that no fault may be found with our
ministry, but as servants of God we commend ourselves in every way . .. "
(2 Corinthians 6:3, 4a [NIV]).
Role dynamics in the biculture. Some of the greatest challenges for
realizing the incarnational model are the role dynamics within the
biculture. Especially powerful are the dynamics between first and later
term missionaries (Hiebert 1982:2). First-term missionaries are typically
idealistic. They may be identified as plungers because of their willingness
to identify more closely with the host culture than earlier generations of
missionaries. Hiebert (1982:2) astutely observes, "if they are encouraged
in this identification, they can be bonded to the local culture and people.
However, if they are acculturated into the missionary culture, they will
acquire the belief that it is impossible to identify with the host people".
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Bonding primarily to the missionary culture makes developing an
incarnational ministry more difficult.
Second and later term missionaries stand in contrast to the first
termers. They are missionaries who are experienced in the work they are
doing. They are often in their second, third, or fourth term of service.
They are "more realistic" in their assessment of the work as compared to
first termers.4 They know that they cannot do it all, so are content to
invest a lifetime in making a contribution to one particular institution, or
training a few good leaders, or planting four or five strong churches.
Also, they tend to be "more realistic" about their lifestyle. Their view is
toward establishing a lifestyle that their family can maintain over a
lifetime. They realize the importance of spending time with their family,
and of getting adequate rest and relaxation. Second term missionaries are
hardly less committed than their first term counterparts, but strive to
achieve a balance between ministry, family, and personal needs. Indeed,
later term missionaries are the ones that do the bulk of the actual work.
They are characterized by a realism of how to successfully sustain a
balance over a lifetime (Hiebert 1982:3).
This striving for realistic balance is admirable in these later term
missionaries. The crucial question as related to incarnational ministry is,
"Does the striving for a balanced lifestyle excl ude the realistic potential for
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identification with the host people in incarnationallifestyle and witness?"
When missionaries "come to their senses" after the first term, and
determine to dig in their heels and make a career of it, does this mean
sacrificing the hope of a incarnational witness among the people. For those
who do take this track, they may set a pattern of life lived mainly in the
biculture of "missionary/national church/expatriate" relationships. Their
lives are primarily about moving within this bicultural world. They may
spend a lifetime in this neutral zone between their home culture and the
wider host culture. Furthermore, they may spend a lifetime
communicating to first-termers that there is no other way to survive in the
mission setting. For first term missionaries the influence of older
missionaries and the mission culture they have produced may prove to be
the greatest barrier of all to incarnational ministry.
Generationalism among host church leaders. Hiebert (1982:3) also
astutely notes the impact of generational ism among host leaders. As with
their first-term missionary counterparts, the younger local church
leadership can tend to be more daring and idealistic. They may be highly
motivated to move the indigenous church toward greater autonomy. Some
have come to Christ at the cost of alienation from family or society, and
are willing to make great sacrifices. Like their first term missionary
coworkers, they may experience frustration and failure if put in positions
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where their energy, zeal, and innovation can find no expression.
On the other hand, second generation host leaders may be likened to
their second generation missionary counterparts. They are committed to
long-term success, and overall are the ones who along with their second
generation counterparts carry out most of the work (Hiebert 1982:3). We
may surmise as well, that these host leaders have more invested in the
institutional life of the host church, and therefore have more interest in
maintaining the status quo. They may feel this even more keenly than their
missionary colleagues. In reality, the missionaries may possibly pack up
and go home, or transfer to another field. But for the host leader, this is
home-they have no other. They must feel a particularly keen impulse to
maintain the institutional life of the church. Change and innovation, even
in the way missionaries relate directly to non-Christians, may be perceived
as a threat.
In conclusion we may surmise that adaptation and adjustment within
the "missionary/national church/expatriate" biculture does not constitute
incarnational ministry in the fullest sense. Learning to operate in this
sphere of missionaries, host leaders, and the expatriate community may be
an important and essential skill for the missionary, but it is still one step
removed from direct encounter with the wider host culture. This biculture
may do little to encourage building relationships with non-Christians. And
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it is these relationships with non-Christians where the missionary
encounters the worldview of the host culture in its many facets (e.g.,
impacting aesthetics, politics, education, religion, social organization,
economics, etc.). If the goal is to identify with the host culture, and to
understand its ways of thinking and feeling, this sort of biculture proves to
be an arena one step removed, and thus inadequate for doing so.
In a sense, we acknowledge, a biculture will be created even as the
cross-cultural witness relates directly to non-Christians within the host
culture. A relationship will be built that is not strictly of one culture or the
other. Yet the onus of responsibility lies with the missionary to make the
greater cross-cultural journey. McElhanon suggests that both crosscultural
witnesses and hosts strive for "maximum overlap in their knowledge and
experience" (1991:393). It will be through this overlap that the gospel can
be communicated with the minimum of distortion. This overlap will be
evidenced by spending time together in as many different contexts as
possible. The missionary must live in the host community, learn the
vernacular language, and participate as fully as possible in the host society.
McElhanon concludes that if they do this,
... they will realize the incarnational model. As they and their hosts
share life in all its fullness, subtle but significant changes will occur
in the attitudes of both groups. Bonding will take place at the
deepest level and lifestyle differences will diminish in significance.
(1991:393)
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I fully agree with this conclusion with the proviso that it is incumbent upon
the crosscultural witness to make the greater part of this crosscultural
journey into the host culture.
Anthropological Factors
The Impact of Status and Role
Chinese lore held that the secret to living properly within
relationships was based upon the concepts of ming (name) and fen (duty).
"The term ming refers to one's position and status in society and universe,
and one's status defines his duties to others. The best way to realize Tao
[the way] is not so much to gain speculative knowledge about the will of
Heaven as to know one's position in relation to others and live accordingly"
(Kitagawa 1960:82). The ancient Chinese knew that proper living within
relationships was based upon one's name-or as moderns would put it,
one's status and role. The secret the Chinese whisper to missionaries down
through the ages is this: "If you are going to properly relate to us, begin
by choosing the right role! So what gets in the way of choosing the right
role for fulfilling the incarnational model?
The crux of this issue is that the status positions we occupy largely
influence the forms and channels of our communication with others.
Plainly put, one cannot have relationships without communication, and one

cannot have communication without occupying certain status positions that
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allow for role behavior between persons in complementary relationship. If
one occupies a position (status) called "missionary" but it does not exist or
is ill defined or carries negative connotations in the host society, then it is
very difficult to establish deep personal relationships for communication of
the gospel.
Do status positions influence everything about one's approach to
ministry? The literature supports the premise that status and role largely
influence the formation of one's relationships, and thus is worthy of
attention as a major concern of this study. There are other concepts that
bear on this issue, but the concept of status is one that is certainly central to
the discussion. Additionally, we have mentioned the "multi-level nature"
of the missionary role. One may be called upon to relate to persons from
may different walks of life occupying many different status positions in the
host society. Yet still, being conscious of one's given roles is an essential
consideration.
Furthermore, this discussion does not single out role as the most
important ingredient in developing an incarnational ministry. In later
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discussion, we will highlight the importance of communitas, or statusless
experiences, in developing person-to-person relationships. Both status/role
and communitas are valuable in building relationships of mutual
understanding and trust.
Moreover, missionaries may not like the notion that they must
choose and minister within a given status and role. North American
egalitarianism might easily push aside the need to choose appropriate roles.
But, as our discussion will demonstrate, choosing appropriate roles and
faithfully ministering within them, is a path one dare not neglect in order
to minister effectively.
Status and role defined. At this point let us construct a model of role
conflict so that we may understand how the roles assumed by missionaries
either enhance or detract from incarnational ministry. To begin with, we
need a definition of role and status. Linton (1936) defines status as the
position in a social pattern, and in terms of culture, the collection of rights
and duties associated with this position. Status is not essentially singular: a
person's overall status in a community is the sum total of his collective
statuses. "Thus the status of Mr. Jones as a member of his community
derives from the combination of all the statuses which he holds as a citizen,
as an attorney, as a Mason, as a Methodist, as Mrs. Jones's husband, and so
on" (Linton 1936:113). Furthermore, this status is simply a collection of
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rights and duties, as distinct from the person who occupies it. Linton aptly
illustrates this saying,
The relation between any individual and any status he holds is
somewhat like that between the driver of an automobile and the
driver's place in the machine. The driver's seat with its steering
wheel, accelerator, and other controls is a constant (emphasis added)
with ever present potentialities for action and control, while the
driver may be any member of the family and may exercise these
potentialities very well or very badly. (1936:2)
Role is the dynamic aspect of status-the status' rights and
responsibilities put into effect. Any distinction between status and role is
of merely academic interest. There are no statuses without roles, or vice
versa. As with status, one's overall role is the sum total of the roles one
occupies in society. This overall role determines what one does for the
society and what one can expect from it.
In a sense, status and role serve as a model for individual behavior.
They define the minimum of what a person must do in order to fill that
position in a social structure. In a sense, this model both limits and defines
what an individual can do. For example, as Linton points out, the
quarterback on a football team knows that there is a minimum number of
things he must know to fill the position of quarterback. This position
limits and defines his activities. For the employer and employee, each has
to know certain things in order to fill the position, and there are things
each does not need to know. "The employer does not need to know the
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techniques involved in the employee's labor, and the employee does not
need to know the techniques for marketing or accounting" (Linton
1936:114).
Now that we have established a basic definition of role, we tum to
special aspects of it that are a part of our model of role conflict. Our
overarching goal is to use this model to understand how the roles assumed
by missionaries either enhance or detract from incarnational ministry.
From the outset it must be understood that this is not a two-dimensional
problem between the missionary and host culture. Role conflicts may be
most acute where three cultures converge-the missionary source culture,
the mission sub-culture, and the host culture. Indeed, hosts may be more
willing to accept the missionary in a wide variety of roles than are other
Westerners. It may be that the mission sub-culture exerts considerable
influence in defining appropriate roles for the missionary, even curtailing
one's personal choice. The mission has certain expectations of the
missionary role: the new missionary must straighten up and take notice.
For new missionaries the most acute role conflict may occur as they
recognize the disparity between their own desire to be incarnational and the
uncertainty that this is permissible or valuable within their missionary
subgroup. If this is the case, one solution may be validating multiple roles
and learning to use them within existing structures, and the organization's

145
allowance of self-determination on the part of the missionary. Giving
validation to potentially incarnational roles (among the other roles the
missionary may fill) will reduce role conflict. Genuinely allowing for
mUltiple roles, among which are incarnational ones, should promote an
atmosphere of complementarity rather than competition.
Ascribed versus achieved statuses and roles. One relevant aspect of
status and role is that they may be either ascribed or achieved (Linton
1936:115). Every society finds itself on the horns of a dilemma. Because
habits and attitudes begin forming from birth (or before) it seems that the
earlier a person is shaped for a status and role, the better. Yet no two
persons are alike, and what one likes, another may not. Fortunately,
human beings are so malleable, they can be shaped to serve in many roles.
Habit, with very little intelligence or special gifts required, will do for
most tasks. So in fact societies have solved this dilemma by devising two
types of statuses, ascribed and achieved.
Ascribed statuses are those which are assigned to individuals
without reference to their innate differences or abilities. They can
be predicted and trained for from the moment of birth. The
achieved statuses are, as a minimum, those requiring special
qualities, although they are not necessarily limited to these. They
are not assigned to individuals from birth but are left open to be
filled through competition and individual effort. The majority of the
statuses in all social systems are of the ascribed type and those which
take care of the ordinary day-to-day business of living are practically
always of this type. (Linton 1936: 115)
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Ascribed statuses are normally based on things that are easily
ascertainable, usually from the point of birth. The simplest and most
universally used reference point being gender. Age is used almost as often
as gender. Family relationship, the most common being the child's relation
to the mother, is used to establish a whole series of statuses. Lastly, the
reference point may be birth into a certain family, class or caste, although
this means is not universal although common.
In contrast to ascribed statuses, achieved ones are usually only
grudgingly admitted and do not contribute much to the ordinary
functioning of society. Even in our own society, known for the potential
of unlimited achievement, there are limits in fact. For example, no woman
can become President of the United States. Constitutionally this is possible,
but socially and culturally this has been an ascribed status open only to
males. Neither can a African American or Native American, although
there are no formal rules against it. Achieved statuses are deemed
problematic in that individual talent can be sporadic and undependable.
Well-adjusted, stable societies normally have a high preponderance of
ascribed over achieved statuses, and the better adjusted the society,
normally the more rigid the social system (Linton 1936:130).
For the missionary, role conflict may occur when one seeks to take
on a role that is ascribed within the society. For example, this can be
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particularly difficult for gifted and trained women ministers of the West
who seek to assume similar roles in other cultures. It may be that the role
of pastor, teacher, or seminary professor is ascribed to men only.

Perhaps

change will come in this area, but normally changes like this occur slowly
and cause a ripple effect across the entire social system. It may be a
frustrating process, missionary women may need to discover ways to
express their gifts in other acceptable roles.
Ignoring ascribed roles within the host social structure can also
create problems for the missionary. For instance, in Fijian society,
leadership is based on ascription of rank. In the church, therefore, seating
is arranged by rank within the village and is very rigidly maintained.
Women are segregated from men and the higher in rank, the closer to the
front one may sit. Imagine the scene one day when the visiting Australian
missionary decided to sit in a middle row, although he had been asked to sit
at the front w here his status required him to sit. He chose the middle
section thinking this would display a humble attitude. Yet the affect was
that nobody would sit in front of him. The front half of the sanctuary was
empty! (Whiteman 1992)
As relates to this study, achieved status may have a particular
definition within the FMB organization. It may be that achieved status (or
success) on the part of missionaries is something that is largely culturally
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defined from a Western perspective. Success as a missionary may be seen
mainly in terms of power and prestige. It may mean the power to get
things done within the particular mission, or within the national
convention. Success may mean prestige and clout among these groups. If
this is the case, the mission sub-culture may actually be undermining
incarnational ministry because these cultural values (i.e., power and
prestige) are antithetical to it. The qualities associated with incarnational
ministry (leamer's attitude, servanthood, willingness to take the less
dominant position, etc.) may simply not be valued. If this is the case within
the mission sub-culture, then incarnational roles may be seen as irrelevant,
nonessential, and essentially immaterial to the missionary task.
Status and role as graded attributes. Another way to view role is as a
bundle of graded attributes with certain ones more basic than others. For
the missionary, the significance of role as a bundle of graded attributes
means that one should choose the role that maximizes the opportunities to
understand the heart of the people and their worldview. Nadel (1957)
understands these attributes to be in three grades: peripheral, firmly
entailed, and basic. Peripheral attributes are ones for which variation or
absence is acceptable. These attributes are seen as a clearly optional or
viable alternatives. (Doctors, teachers, or accountants may be married or
unmarried, but a Catholic priest may not.) Other attributes are understood

149
as firmly entailed, meaning that their variation or omission may mar the
performance of the role. The performance is judged incomplete in one of
three ways.
The course of interaction provoked by the imperfect role
performance will differ markedly from the usual, 'normal'. course
expected if the role is performed without variation; the interaction is
likely to take the form of 'sanctions', i.e. of corrective,
disapproving, or punitive behavior (while the correct role
performance is followed by facilitating or rewarding the behavior);
and the imperfect role performance will evoke verbal criticism
emphasizing its deviance from the norm, such as: 'she is not a
proper wife' (perhaps because the woman in question does not look
after a sick husband), or: 'he is not a proper artist' (perhaps because
the individual referred to does not wear his hair long. (Nadel
1957:32)
Lastly, the role performance may be basic. Changing this attribute
changes the identity of the role itself. This basic or pivotal attribute is the
one on which all the other attributes hinge. In its absence the other
attributes seem illegitimate, unexplained, or meaningless. Nadel illustrates
this saying,
Thus a woman who lives with a man and in every respect
behaves as we should expect a wife to behave, without being married
to him, is not a 'wife' but only 'as good as a wife'; and a man who
wears his hair long and in all sorts of ways behaves like an 'artist',
without ever having painted a picture, is not an artist, but, say, a
'bohemian.' (1957:32-33)
As stated before, for the missionary, the significance of role as a
bundle of graded attributes means that one should choose the role that
maximizes the opportunities to understand the heart of the people and their
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worldview . The attributes for the chosen role should be ones that allow
for the building of deep relationships. It should be a position from which
the missionary can stand as an acceptable advocate for change and one
where the missionary can empower host innovators to impact their culture
with the gospel. Later in our discussion we will look at potential
missionary roles possessing attributes that enhance communication (see
Hiebert (1985:262-266) and Larson [1982:444-451] on page 162).
Status and role as a combination of rights and duties. Goodenough's
approach is to treat status as a combination of rights and duties. He
therefore describes the properties of statuses involving, " (1) what legal
theorists call rights, duties, privileges, powers, liabilities, and immunities
(Hoebel 1954:48-49) and (2) the ordered ways in which these are
distributed in what I shall call identity relationships"(1965:2). Essentially,
rights and duties serve to describe the boundaries to which parties of a
social relationship are to confine their behavior. This implies that
missionaries must confine their behavior to the boundaries of the chosen
role. Conversely, privileges are essentially areas of option. (I can exercise
this right if I choose.) Goodenough has an interesting discussion between
right, duty, and privilege regarding a supposed dinner party.
For example, when I am invited out to dinner, it is my hostess's right
that I wear a necktie; to wear one is my duty. It is also her right that
its decoration be within the bounds of decency. But she has no right
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as to how it shall be decorated otherwise; it is my privilege to decide
this without reference to her wishes. (1965:3)
If, as Goodenough proposes, a role involves rights and duties which
describe boundaries to which parties of a social relationship must confine
their behavior, then the missionary must be aware of appropriate behavior.
It should fit the accepted behavior for the particular social group. For

example while in Korea, I was an English instructor at a local university.
This gave me the status of professor, and my role behavior was expected to
conform. This meant that one must wear a coat and tie to class, even on
days when the weather was dreadfully hot. On the occasions that I did not
sport a coat and tie in the faculty lounge, I attracted uneasy glances and
questioning frowns. This was improper behavior for a professor, and if
one wanted to relate to fellow faculty, one had best dress the part!
In this role I was also privileged to ride a special faculty commuter
bus to the university branch campus, an hour north of Seoul. This was the
right and privilege of faculty and staff, and a much better situation than the
often crowded student buses. It was a mark of privilege and distinction for
faculty. On the one or two occasions I rode with students on the regular
commuter bus, I encountered the silent disapproval of other faculty. In
order to relate to this certain group- university professors, I was expected
to behave according to certain parameters that were established by the
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status of professor in Korean society.
Significant to Goodenough's theory is that "a social identity makes a
difference in how one's rights and duties distribute to specific others." If
we feel that our duties to an individual change, it is not because we owe the
person something, but rather because we owe his social identity this duty.
So, "in the army, what we owe a salute, is 'the uniform and not the man'"
(1965:4).
For the missionary, if the chosen role receives the "salute" -the role
behavior the social identity elicits - then the choice of role is crucial. If the
goal is to reach a particUlar group, then the role should be chosen that
allows the greatest accessibility in terms of friendship, intimacy, and
communication. Certain roles may discourage this. As a missionary I
lived in a compound surrounded by a wall studded with broken glass and
barbed wire lining the top. There was a gate which the compound
custodian casually watched, and which was on occasion locked. When I
first invited students to my apartment for Bible studies, this was met with
some uneasiness and suspicion. The Korean custodian at first reluctantly
let them in, not quite sure if they should be there. (This later improved
when the custodian discovered the acceptability of their visit.) For the
students' part, they tended to associate walled compounds with the rich or
politically powerful. I didn't fit these categories so there was some
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confusion about how to relate. Role behavior- in this case the place of
residence - called for a certain "salute". Only efforts to correct the
misperception of the role relationship cleared up this confusion.
In the same way if missionaries drive a car rather than use public
transportation, this may cast them in a supposed role, e.g., the rich and
powerful. Such persons are thought to be somewhat isolated and
inaccessible, and in reality are. (Rolled up car windows provide as
effective an insulation from interaction as any literal wall.) A certain role
can also be assumed from the places one shops, or goes for dining or
entertainment. The person who shops only at exclusive department stores,
or eats at fancy restaurants or the hotel restaurant run by the U.S. military
may be cast in a certain role. These are behaviors associated with the rich
or powerful. The question is, "Are these roles enhancing the possibilities
for building open and deep relationships with the group one wishes to
reach?"
The missionary must be selective in the roles he or she chooses to
develop. For example, the missionary might participate in the organization
of tenants in their apartment building concerned with beautifying the
surroundings. This role of concerned neighbor is a useful one for
developing potential friendships. Likewise one might join a bowling
league, or participate in morning Tai Chi at the local park. "Bowling
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partner" or "Tai Chi practitioner" are roles that can lead to deeper, more
intimate friendships. One can select the role of student, therefore casting
oneself in the role of a learner. It is quite natural to describe oneself as a
language student, and expand this learning of language to an interest in the
wider culture.

Wife and Children

Missionary Colleagues

National Christians

God

~
1

~

!

Missionary

~

/

1

Sending Churches

. . Mission Board

" " National Non- Ch,;stlans

Figure 8
Roles Associated with the Status of Missionary (Hiebert 1985:262)

Role sets. The concept of role sets provides a way to analyze
complex social relationships. Each role set can be broken down into a
number of role pairs, each with its own ideal role behavior. For example,
in a family a "man is expected to act one way toward a son, another toward
a daughter, and a third way toward his wife. When any family member
deviates too far from these expectations, the organization of the family is
threatened" (Hiebert, 1985:259). A social structure can be broken down
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into a series of role pairs such as Hiebert describes regarding the
missionary (Figure 6 on page 155) .
The significance of these role pairs is that each has an ideal role
behavior. Certain behaviors are expected of each relationship. Problems
arise when the actual behavior deviates too far from this ideal , threatening
the organization of the structure. Of course, actual behavior may vary a
great deal from day to day, but still there is a basic behavioral pattern with
its set of social restraints that must be observed.
Conflict can develop due to the competition between the
various roles expected of a given status. Each status includes a role set of
various role relationships. Conflict occurs when the individual does not
have the personal resources to satisfy all the expectations of each role
relationship of the role set.
For the missionary this is essentially a competition for time and
energy. The local church wants the missionary's time to develop their
programs. The national convention wants time for serving on boards. The
missionary is asked by the mission to serve on committees and participate
in revivals and evangelistic crusades. The mission community in general
wants the missionary to participate in station prayer meetings and other
community events. Besides these official duties , the missionary feels
pressed to be involved with his own family , and maybe take his children to
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an International Church with its English Sunday School. Then there are
the children's regular school activities , sports and other events that the
parent feels compelled to attend. On top of this the new missionary is
trying to satisfy the requirements of language school and the missions'
competency standards for this. Of course, some of this may vary from
place to place, yet, with all these activities, when is there time to develop
deep relationships with hosts so that one can truly understand them and
minister at a deeper level! In the press to meet the demands of the urgent
relationships in a missionary's role set, the important relationships with
members of the host society are often thwarted.
Role confusion can easily occur when a person enters a new culture,
because the roles that societies create are different. Adjustment can be all
the more difficult because we usually fulfill our roles unconsciously, and
may not be aware of the differences in role within the new culture.
Role confusion occurs for two principle reasons. For one, two
cultures may have similar statuses but different roles associated with the
status. For example, in all cultures the father is the biological progenitor.
In the West, the role of father that goes with the status of father requires
that he is expected to provide for his children. Among the matrilineal
Tobriand Islanders, however, the father is expected to provide yams for his

sister's children. In tum, his wife'S brother will provide food for his
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children. In the West, the father is expected to be present in a supportive
role to his wife at the birth of a child. In India, however, the wife goes to
her mother's home for delivery, and the father may not show up until the
child is five, six or seven months old (Whiteman 1992).
Role confusion can also occur when the roles we play in our original
society do not even exist in the new society. Unaware of this absence we
may continue to act out the role that is familiar to us. The "missionary"
may act out the behavior he or she feels is associated with this status,
unaware that this role is not found in the host society. The only thing for
hosts to do is observe the missionary behavior and see into which of their
categories it best fits. They may see us as government officers,
secret-service agents, or international businessmen. Adopting an acceptable
status is important not mainly for our sakes, but for the hosts' sakes.
Unless we fill an acceptable role in their society we remain "enemies" or at
least strangers who cannot be trusted (Hiebert 1985:260-61).
As stated earlier, the crux of this issue is that the status positions we
occupy determine the forms and channels of our communication with
others. Once again, one cannot have relationships without communication,
and one cannot have communication without occupying certain status
positions that allow for role behavior between persons in a complementary
relationship. This is why if we occupy a position (status) called
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"missionary" but it does not exist or is ill defined or carries negative
connotations in the host society, then it makes it very difficult to establish
deep personal relationships for communication of the gospel.
Reformulation: a model of role conflict. What have we learned
from this discussion of role theory and its implications for role conflict as
it applies to missionaries?
1. Role conflict may occur when one tries to playa role that is

ascribed within the host culture as if it were achieved.
2. Role conflict may occur when a person does not display some
attributes expected of the role.
3. Role conflict may occur when a similar status has differing role
expectations for the two cultures.
4. Negative feedback within a role set may occur when poor
performance in one role relationship effects other role
relationships.
5. Role conflict occurs when missionaries act out the behavior they
feel is associated with this status, unaware that this role is not
found in the host society. The only thing for hosts to do is
observe the missionaries' behavior and see into which of their
categories they most clearly fit. Thus the host identifies the
missionary in a role different than the one intended.
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6. Role conflict occurs when the role assumed by the missionary is
not considered valid or useful in the new cultural context.
7. Role conflict may occur when there are different expectations
assigned to the same role. For example, later term missionaries
may have a set of expectations for first term missionaries that are
different than their own. The first term missionaries' attempts to
live incarnationally may not fulfill the role expectations of later
term missionaries. The role performance may be unable to meet
the competing role expectations.
Different expectations assigned to the same role (factor 7) may have
the most influence among the missionaries of this study. New missionaries
from the start feel the influence of the mission culture defining role
expectations. According to Thomas and Elizabeth Brewster
(1982:452-454) the bonding which occurs at the outset of a cross-cultural
experience can become definitive for the entire experience. However,
unless this bonding occurs, quite innocently, the new missionary comes to
feel a sense of belonging with the mission culture and their way of life, and
simultaneously a sense of discomfort or separation from the host culture.
The missionary may need to move out of the secure cocoon of the mission
community in order to bond to the host culture. The challenge is to
establish a process of culture learning that allows for this bonding to the
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host culture, as well as relating to the mission culture. Certainly, bonding
to the host culture is basic to establishing roles that allow for a deep
understanding of the people and the potential for trusting relationships.
Thomas and Elizabeth Brewster have provided an excellent
discussion of such an approach in another article, "Involvement as a Means
of Second Culture Learning" (1978:885-902). They maintain that language
learning and culture learning must go together. If one is to properly learn
the language it happens while being involved with the host culture. They
describe a number of learning activities, most of which are intended for
use by small groups within a language school setting, although they can be
adapted for the motivated individual. Most of these emphasize direct
contact with the host culture in some way. They postulate that employing
this approach eases the stress of culture stress and shock and leads to better
adjustment.
For example, one practical and insightful point for culture learning
in this involvement approach is for the learner to spend time around
national families with small children. By watching how the parents instruct
their children in what is proper and polite, i.e. , the ways of the culture, the
learner can learn himself. One distinct advantage in this approach is that
the parents will be direct and straight-forward with their children, whereas
they might find this difficult with their guest learner (1978:885-902).
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Additionally, this approach encourages culture learners to interpret the
meaning of a given experience and then have hosts give their
interpretation. This is a clear and effective means of demonstrating
cultural difference, whether pronounced or nuanced (1978:885-902).
Missionaries who relate primarily in their activities to other
missionaries or the expatriate world and lifestyle, may be cast into the
primary role of expatriate. Hiebert (1985:262-266) provides an excellent
discussion about the negative roles to which such behavior may point for
host non-Christians. A missionary may be cast in the role of a colonialist,
much like their predecessors whose influence and control was closely tied
to Western colonial power and might. Or the role of landlord may be
associated with the missionary because of the perception that missionaries
live in nice houses (sometimes on compounds) in affluent neighborhoods.
A local mission may own, control, or manage much property and prime
real estate. The missionary may be cast in the role of a police person or
reformer-one responsible for reforming the people, changing their
behavior, or regulating certain social issues.
In contrast to this, Hiebert advocates assuming roles such as learner,
teacher, or religious guru. The learner is one who approaches the entire
host culture in the role of a student. Such a role is natural for a new
language student. One's interest in mastering the language can be expanded
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to understanding the people and their worldview. This role of learner can
eventually lead into that of teacher, one who through his leamer's spirit
and attitude has gained the right to be heard. Earning this right, the
missionary can share from his or her insight and life experience.
Eventually, one might even adopt the role of religious guru, one known as
interested and experienced in spiritual things who can lead others in their
religious experience.
This typology is similar to Larson's schema (1981:444-451) of the
missionary as learner, trader, and story-teller. Missionaries begin as a

learners focused on grasping the culture through language learning, then
become traders who share and receive insights from their hosts, and finally
assume the role of story-tellers-ones who share about the Christian faith
and their own testimony. He argues that these are viable roles in the eyes
of hosts, and roles with varying degrees of viability with the missionary
community, the sending agency, and missionaries themselves (1981:449).
Larson brings into focus that, in order to be effective, one must have a
viable, accepted role.
Hiebert (1985:266-273) also includes an excellent discussion of the
contrasting roles missionaries may assume with host Christians. Among
these, the missionary may be seen as an empire builder-one bent on on
building institutions that create dependency, or as a servant/brother and

sister-one who is there first to serve, and is willing to hand over
responsibility and leadership. The missionary may be seen as a spiritual
father-one embodying a condescension and an expectation that they are
the last word on everything, or a mirror or catalyst-one who can give
feedback on the direction of the host church, but clearly letting them take
the lead. The missionary can be seen as a paid preacher-one who is paid
well to do his job, or as a self-supporting witness-one who is sacrificing
to share the gospel within the host country.
Such negative roles are related to factor 6: "Role conflict occurs
when the role assumed by the missionary is not considered valid or useful
in the new cultural context." These negative roles are seen as not useful or
valid by the host culture, therefore the missionary's ministry is in some
way rejected. These roles that are perceived to be not valid or useful
certainly do not move the missionary toward the role ideal of a learner
who understands the people and is therefore able to minister at a deeper
level.
Finally, because of the competing demands of the mission culture,
one may experience a negative feedback as one seeks to develop
relationships with hosts (factor 4). Since the missionary is focused on
fulfilling other expectations within the mission culture, or even the host
church culture, he or she may find it difficult to give proper attention to
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the role of learner. Obviously, building relationships of trust and depth is
time intensive. Unless this is accepted to be central to the missionary's
lifestyle and ministry, it will likely get crowded out.
Gittins (1994:397-416) has illumined this discussion of role by
discussing the concepts of "hospitality" and "stranger." He points out that
the missionary must be able to flow between both giving and receiving
hospitality. He writes,
Unless the person who sometimes extends hospitality is also able
sometimes to be a gracious recipient, and unless the one who recieves
the other as stranger is also able to become the stranger received by
another, then, far from "relationships," we are merely creating
unidirectional lines of power-flow, however unintended this may be.
And this is quite antithethical to mission in the spirit of Jesus.
(1994:399)
He further comments on how Jesus was willing to not just give to
others but also receive. Rather than assume the superior position that
comes with being the bestower of gifts and favor, he was also at many
points willing to receive from others.
Never did Jesus content himself with a position of dominance
and superiority, or with merely inviting others to come and receive.
He sat at other people's table as guest, he was a recipient, he allowed
others to minister to him. (Gittins 1994:400)
Gittins (1994:404) also has an excellent discussion about how the role
of "child" is one that Jesus commends to his followers. Jesus associates the
role of "child" with the aspiration for greatness. As he commonly did,
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Jesus reversed common perceptions of greatness and esteem. Children are
precisely the group who did not have status or esteem. To be compared to
them was an insult. Yet Jesus proclaimed that in order to join him, one
must become like a little child. In fact Christ took it a step further.
Jesus says that welcoming a little child is equivalent to welcoming
him (Luke 9:48), which is to say that he claims no status whatever!
... He declares that in his society to make oneself a child is precisely
to discover the only correct answer to the initial question: who is the
greatest? (1994:404)
A discussion of status and role also involves the potential of confliCt
that results from tension between roles and statuses. Recent works by
Augsburger (1992) and Elmer (1993) highlight means for resolving
conflict across culture. While not directly addressing the issue of status
and role, these works offer thorough discussions of how one may use the
insights from many cultural sources in order to deal with conflict, within
one's own culture or cross-culturally. Since missionaries are seeking to
overcome barriers within host relationships which may be characterized by
conflict, these are important and instructive sources. In particular, Elmer
(1993) deals with how cross-cultural conflict may be resolved in order to
build relationships for effective ministry.
Other Cultural Barriers to Identification
Identifying with lower socioeconomic groups. A particular
difficulty may beset persons wishing to identify with a lower

166
socioeconomic group. Built-in impediments to becoming downwardly
mobile await the Western missionary.
However, a person who tries to identify himself with a lower
group, particularly if he evidently has capacities for higher status,
continues almost indefinitely under a cloud of suspicion. The people
simply cannot understand this type of behavior, since it reverses all
the norms of social climbing. They suspect that he may have been
disowned by his own social group for some heinous behavior, that he
may be hiding from the law , or that he is suffering from some
mental unbalance. Vicarious identification is never free from
misinterpretation, any more now than it was in the case of Jesus
Christ. (Nida 1990:218)
Granted, these impediments may exist, but the "shock value" of
having a person of education, power, and means choose to be "downwardly
mobile" may give the Christian witness even more impact. When the
cross-cultural witnesses act in ways that are unpredictable, the impact of
the message goes up. Such persons have broken the stereotype and are
likely to create interest. It may be of the sort that Nida describes-a
questioning of background or mental stability - but within personal
relationshi ps, host friends are likely to discover otherwise. The impact of
missionaries who have chosen to leave the security of their own culture and
the opportunities there in order to be of service to another people is not
likely to go unnoticed.
Viv Grigg (1989:41-50) suggests that squatter populations within
urban settings are among the most responsive unreached blocs.5 He
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projects that by the year 2000 13.6 per cent of the world's population will
be urban slum dwellers who because of social forces and personal
expectations, have a high receptivity to the gospel. These persons have
coping strategies far different from the middle class, with whom they little
relationship (1989:43).
It is futile thinking therefore to hope that mission strategies that
target the middle class will eventually "trickle down" to the masses. While
Grigg acknowledges that God may call some rich (i.e., the Western
affluent), he feels that trained missionaries from Latin America could more
easily adapt because of their socioeconomic background. He posits,
"affluence makes it too hard to live among the poor," and that "traditional
Western theology and structures do not meet the needs of the poor"
(1989:50). Grigg sets no limits on whom God may call. In his later work,
Companion to the Poor (1990), he describes in detail the training and

preparation needed by ones who would work among the poor (1990: 189202).
Social research may provide other answers to why the masses may be
harder for Western missionaries to reach. Innovations tend to have low
acceptance by the poor within a social structure (E. Rogers 1983:391).
The poor tend to be more parochial and limited in their understanding.
The change agent must therefore intentionally target these people in order
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to overcome inequality. For a missionary this implies that distinctive
strategies may be necessary to reach the poor.
Social structure itself may largely determine how equitably an
innovation is distributed across the system (E. Rogers 1983:402). In
structures where the distance between the "haves" and the "have-nots" is
great, the diffusion of the innovation from one level to another may be
difficult. For cross-cultural witnesses, it is very important to intentionally
choose the segment of the population they wish to reach. This sheds light
upon a central conclusion of this study. Incarnational ministry only has
validity when one clearly defines the population segment for ministry.
Missionaries must decide specifically which segment they wish to reach and
then identify with them.
Movement between face-to-face and urban societies. Missionaries
may find it easier to pass from face-to-face societies to urban societies than
the reverse. This is so because the face-to-face society tends to be more
sensitive to one's background and less accepting of a diversity of behavior.
"In a large city, where there are always many different patterns of
behavior, deviations from the norm do not attract anything like the same
attention they do in smaller communities" (Nida 1990:217).
However, this "cultural barrier" need not be an insurmountable one
for missionaries. For one thing, missionaries are expected to be different

169
(Le., to follow the culture's stereotype), whereas the person of the same
culture moving from the city to the face-to-face society may be expected to
more greatly conform. It may be a surprise when the cross-cultural
witnesses who are expected to live and behave differently seek to live and
behave in a culturally sensitive way. The missionaries' neighbors will find
it easier to communicate and relate to such persons, and share who they
are.
An advantage of the cross-cultural witness entering a face-to-face
society may be that the uniformity of behavior in this simpler context is
likely to give a clearer view into the core values of the society. This may
not be the case for missionaries serving in the city. In urban settings
diversity of behavior is the norm. Hosts are more likely to relate to crosscultural witnesses with a superficial "Western face." They may reason,
"These foreigners do not understand who we really are as a people, so how
can we reveal that part of ourselves. It will be easier and less awkward to
communicate on a superficial Western level." This experience was
corroborated by a missionary family in this study who had lived both in
urban and in face-to-face societies. They found that when host friends
discovered they had actually lived in a village for a period of time that
their relationships achieved a new level of depth.
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Summary and Conclusions
So where has the discussion of influences upon the implementation of
incarnational ministry led us? We observe that there are many factors in
missionary practice that militate against developing an incarnational
ministry. The missionary can never fully become a cultural insider. The
distance between source and host culture obscures the chances for doing so.
Missionaries live with many exceptional circumstances that make
identification difficult. They are different from their hosts in resources
and opportunities. Their work loads seem to demand a different lifestyle.
Their children and family stresses make an incarnational approach
unlikely. Culture shock and stress for the new missionary are potent
obstacles. In light of these factors, it seems reasonable to just opt for an
inward identification alone, rather than also consider outward changes. In
addition, the "missionary/national church/expatriate" biculture is a
powerful magnet that can preclude missionaries from effective contact with
the wider host culture.
In terms of anthropological insight, status and role largely affects the
types of relationships that missionaries form. They must be quite
intentional to choose the status and role that enhances open, trusting,
relationships of understanding. Finally, other cultural barriers exist:
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Missionaries may discover social barriers to identification with the lower
classes and to moving between urban and face-to-face societies.
With these factors formidably looming in the path, do missionaries
dare attempt developing an incamational ministry? Even considering these
powerful influences, the model (developed in Chapter 2) argues "yes." One
of the goals of this chapter has been to help us understand why
incamational identification is in fact so difficult to achieve. But these
"structural barriers" need not deter us. They simply give us a better
understanding of why the task is so formidable. This of course should
force missionaries to rely even more on God's grace in attempting to live
an incamational lifestyle. Despite these challenges, within such
identification lies the potential for the clearest, most effective
communication of the gospel. Let us now tum to the organization's
position on this ministry approach.

172
Notes
1. Biblical factors upon the incarnational model may be included in
the missiological discussion. Missiology concerns the development and
application of scriptural principles to mission practice. This chapter's
discussion of influence is in this realm of praxis, and thus the focus on
missiology and anthropology.

Hill may be misinterpreting the bonding model at this point.
Thomas and Elizabeth Brewster (1982:460) are not advocating "going
native" but striving to find effective means to become a truly bi-cultural
person-one who is truly at home in both their home and host cultures.
2.

Although Hill spoke in terms of a six month project, most
anthropological research is 12-24 months in length.
3.

4. Perhaps "realism" for some missionaries is not much more than a
"rationalizing" for their lifestyle.

Squatter populations are those who live in urban slums and tend to
be ones that have come to the city in search of employment. They have
found some vacant land, have found work, and eventually have established
communal relationships similar to the villages from which they have come
(Grigg 1989:41)
5.

Chapter 4
The Foreign Mission Board's Position on Identification

An aspect of this study is the relationship between the organization's
stated position on incarnational ministry and missionaries' perceptions of
this position. This chapter shall deal with the former while the latter will
be taken up in later chapters. What constitutes the organization's position
on incarnational ministry? We suggest that this can largely be deduced
from what the offices that have relevant contact with missionaries
communicate on this subject. We suggest that these key offices are the East
Asia Area Office, the Personnel Selection Department, and the Field
Services Department. (The role of the Missionary Learning Department is
of such significance that it will be discussed in the next chapter.) The East
Asia Area Office has responsibility for the local missions of this study
(Taiwan, Hong Kong, Macau, South Korea, and Japan). The Personnel
Selection Department has the responsibility of processing missions
personnel toward approval. The Field Services Department provides
orientation, relocation and financial services for missionaries headed to
their assignment.
Furthermore, we suggest that this position can be deduced from
philosophy statements and discussions of the Foreign Mission Board's
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strategy. Finally the positions of FMB presidents whose administrations
have shaped this generation of missionaries are germane to our question.
Offices that Shape the Ministry Concept
The Area Office
Incarnational ministry has been a special concern of the Area Office.
([his concern, in fact, is an important impetus for this study.) The
leadership of the present Area Director, Faye Pearson, and her
predecessor, Sam James have consistently stressed aspects of identification
such as language learning, relationships as key to effective ministry, and
living among the host people. Their leadership has had a major impact of
moving these missions in the direction of incarnational ministry.
Faye Pearson's approach to ministry has consistently emphasized
balance between involvement in the host culture and involvement in the
mission culture. She explains,
To be accepted in the mission is to come with a teachable spirit. To
be accepted in the national culture requires a warm spirit,
teachability, and a servant's heart. The missionary needs to have a
high profile in the early months and be where the national leadership
are. One can give a smile and have body language that says I am
teachable and available. (Pearson 1994)
Pearson's response to the question, "What is the ideal missionary
from your point of view?" seems to sum up many aspects of her position
on incarnational ministry.
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[The ideal missionary]has a new sense of call every morning. After
all the years of service, the vision has not tarnished. This missionary
has a vital growing relationship with Jesus Christ and is regular in
Bible study and prayer. The ideal missionary has respect and
appreciation for fellow missionaries, but is not controlled by them in
terms of how he or she relates to the culture and to nationals. The
person is one that has worked cooperatively with the mission in the
strategies they have developed, and someone that loved nationals
when they arrived and grew to appreciate and enjoy them even
more. This is someone with effective language skills, and a rich
appreciation for the culture and relationships. This person would
have just as much fun going on vacation with a national family as
with a missionary family. The ideal missionary is one that is strong
in sharing their faith cross-culturally (1994).
Christine Haley, the Associate Area Director in the home office,
reinforced the messages received from the Area Director about how the
Foreign Mission Board, and in particular, the Area Office encourages
missionaries to identify with the culture. The most obvious and powerful
is simply the sharp and consistent focus that Faye Pearson and her staff
give to growth in missionary identification.

This emphasis is consistently

found near the top of the list. Although it remains with local missions as to
how they will specifically implement the Area Office's direction, the clear
lead is there (Haley 1995). As Virgil Cooper, the Associate Area Director
on the field expressed it, "Local missions are like large ships that can only
slowly change their course" (Cooper 1994). This is not to fault or question

the good intention of the local missions. Rather, it is to acknowledge that
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any institution carries with it a history and a tradition that must be
considered in charting a perspective future.
"A life-long commitment to the task" was a consistent theme among
staff. Pearson commented,
We emphasize the need for longevity-to learn to walk the rice
patties and factories with them, play with them, sit with them and
hold their new babies, go to funerals, rejoice when they rejoice, and
cry when they cry. The missionary should begin to think in some
way like a national does. We hope the missionary has the tools after
language school to not just be in the "living room," but to move into
the kitchen - to move from just appropriate, polite interaction to
being able to interact and relate, be comfortable and have
fulfillment. (1994)
When asked to describe an incarnational missionary, Christine Haley
described one who "had been called to go and give their lives living in a
culture and to witness for Christ in the context of relationships." This
implied that the person intended to commit a life-time to the task.
A common perception among staff was that many new missionaries
cannot fathom the long-term investment required to become an effective
cross-cultural minister. Many missionaries may come to the end of the
first term discouraged that they did not have greater facility in the
language or a better grasp of the worldview.
This was most poignantly reflected in missionaries' uniform response
to my question, "Does an understanding of the host culture's worldview
influence your approach to ministry?" The consistent response by
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missionaries who were there less than ten years was a decided "no." These
first, second, and sometimes third term missionaries did not feel that they
had grasped the worldview in a way that appreciably affected their
approach to ministry. Contrasted to this was the response of mission
leadership, some who had served for twenty years or more. These persons
made comments that displayed an increasing grasp of the worldview with
consonant ability to apply this understanding to their approach to ministry.
On the other hand, Pearson stressed that understanding the
worldview was enhanced by such factors as developing cross-cultural
friendships, good role models within the local mission, and by lifestyle
identification. She explained,
[Understanding the worldview is ] encouraged by one's
lifestyle-living in the middle of it [the host culture]. You are
pushed out just for survival, and this pushes you up against the
worldview and traditional religions. If the children go to a national
school then this opens many more doors of understanding. For
instance, the parents are motivated to understand the culture in order
to keep their children from being punished in school.
When asked about the greatest obstacles to missionaries identifying
with the host culture, Haley replied that principally it was "an unclear
personal identity of who one is in Christ." Such persons may feel
threatened by this new cultural context that may even challenge their basic
assumptions of life. Moreover, when such persons enter the cross-cultural
context, they may be stripped of their accustomed role as Christian
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minister. This person may feel perplexed and even sense that the status of
a language student/culture learner is not a real role at all.
According to Haley, missionaries often find language progress
impeded by a sense of inadequacy. The individual experiences role
deprivation as one who has left an often prominent and well-defined status
of Christian minister to take on the status of language learner in the host
culture. All the experience, expertise, and knowledge seem locked behind
the bars of communicative incompetence. Progress in language learning
comes slowly, and self esteem easily suffers. Furthermore, while trying to
master this new language, one must continue to nurture one's family.
Guiding the missionary family through the rough waters of adjustment can
frequently be arduous and time-consuming task. The family is struggling
to survive and find a way in this new and unfamiliar setting.
In the midst of this adjustment it may be difficult to maintain the
discipline necessary for progress in language learning. The missionary
must be able to manage his or her own schedule. The job description has
become the syllabus of the language program. Unless the missionary sees
language and culture learning as their primary job and not the incidental
precursor to real ministry, then energy, motivation and focus may be
lacking. According to Pearson (1994), "The missionary may want to move
from language study to full time ministry sooner than they are able. They
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settle for the spoken language, instead of getting the written language also.
You must be able to read the newspaper in order to understand the
worldview. "
Unfortunately, the examples of other missionaries may be a negative
influence toward language learning. The language student observes other
missionaries who have served for a number of years and who have minimal
language skills. The implicit message is that one can serve without
communicative competence and that this is tolerated by the mission. Only
the local mission's commitment to communicative competence and enforced
sanctions are likely to produce language competent missionaries.
Additionally, Haley also mentioned that new missionaries can be
hampered by the limited cross-cultural experiences they have previously
had. Those who have "been around the block" in a cross-cultural sense are
more apt to successfully identify with the culture as missionaries.
Training on the field has been an increasing emphasis. Local
missions have sought to incorporate into annual mission meetings, as well
as throughout the year, seminars that deal with aspects of missionary
identification such as understanding traditional religions, and other aspects
of the host culture's worldview.
One factor seemed to emerge again and again with Foreign Mission
Board staff as characteristic of an effective cross-cultural witness.
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Christine Haley expressed this as a "growing relationship with Jesus
Christ." A premise of effective ministry was that if it did not emanate from
a warm, alive and active spiritual center, the effort would be empty in the
end. A fruit of this relationship with Christ is the attitude of servanthood.
The missionary will be motivated as a servant through establishing
relationships with their hosts. They will approach these relationships with
the attitude of a learner. As a learner that will seek to contextualize their
message for that cultural context (Haley 1995).
As Sam James, Vice President of the Foreign Mission Board,
expressed it, "The profile of the ideal missionary that the organization
hopes to encourage is one where spiritual vitality is central. This impacts
the whole of ministry and relationships." 1 As he frequently tells
missionaries, "You will only be as deep with others as you are deep with
the Lord." He lamented that although the Foreign Mission Board presently
has one of the most professional, educated and experienced missionary
forces ever, the emphasis on spiritual stature has been lacking. In fact, he
asserted that historically our spiritual status versus degree of other
qualifications has flip-flopped. The annals of Baptist history are filled with
the blood, tears and spiritual greatness of such persons as Lottie Moon, Bill
Wallace, and Adoniram Judson. Often such persons did not have the most
impressive resumes or qualifications. But they brought to missions the
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seed of spiritual vitality which flowered to greatness on the field. Today
we may be better qualified but our spirituality remains quiescent and
underdeveloped (James 1995).
Another recurring theme of the ideal missionary was one with a
strong sense of God's calling. Central to this idea was specificity.
According to Haley, missionaries are more likely to stay if they have a
strong inward sense that this place and this ministry is the one that God has
chosen. They have the sense that their investment here is enduring because
God has chosen this particular path. This way will lead to good and not
harm, to profitable ministry for the kingdom and not empty effort because
it is founded upon God's sure direction and leading. Missionaries can say
with the Psalmist, "Unless the Lord builds the house, its builders labor in
vain," (Psalm 127:1) and know that the Lord indeed is the builder. Such
persons are confident and can claim the promise, "For I know the plans I
have for you," declares the Lord, "plans to prosper you and not to harm
you, plans to give you a future and a hope" (Jeremiah 29: 11).
Furthermore, Haley (1995) emphasized that this calling must be ongoing
throughout the career of the cross-cultural servants. In her own
missionary career she found that God called her to different places of
service as circumstances changed and as she grew as a missionary.
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Finally, Haley affirmed that the ideal missionary must be one that is
"open to the good in other cultures." A positive attitude toward crosscultural life and ministry is foundational for effectiveness. A critical spirit
will prevent one from truly loving and accepting the people for who they
are. Concomitant with this positive attitude must be teachability and a
Willingness to learn. Just as the Missionary Learning Center has affirmed,
the one who hopes to be happy and successful as a cross-cultural minister
must become a life-long learner.
Pearson (1994) acknowledged that the local missions generally do
not tend to see lifestyle as relevant to incarnational ministry. She explained,
"We are far from where we need to be in lifestyle identification. We are
moving missionaries out to live among the people, but we still tend to live
at a higher standard of living than the people we are trying to reach. In the
years ahead I hope that we have no compounds."
Pearson observed that missionaries don't necessarily acknowledge the
importance of living among the host people. She noted that there exists
"the mentality that you don't have to live among them, but can live fifty
miles away and minister effectively. We talk about incarnational approach
but don't necessarily do it."
When asked what factors influenced missionaries to identify with the
lifestyle of the host people, Haley said that comparison with other
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missionaries can be a potent obstacle. She explained, "The tendency is to
see what the other missionary family has, where they live, is the house
western or indigenous, will western style furniture and appliances fit in it,
how big is their yard, how far is it from the mission office, how close is a
local park, etc."

Such comparison frequently obscures attention to how

the missionary family may be called to identify with their neighbors
through lifestyle choices. In the area of lifestyle it appears that the local
mission is a powerful influence. The researcher's observation was that,
whereas most missionaries live quite modestly, down-scaling of lifestyle in
order to identify with poorer, grass-roots people is rarely considered.
On the other hand, Pearson observed that positive role models can
often encourage missionaries to identify with the culture, particularly at the
point of lifestyle. "You need a role model in the mission that has
developed this lifestyle [of identification] and enjoys it. Someone who has
sacrificed but are comfortable. One that has a joy of relationship with
nationals" (Pearson 1994).
What factors encourage or discourage missionaries from thoroughly
learning about the religion and culture of the host country? According to
Pearson, the ideal is for language learning and culture learning go hand in
hand- "through learning the language we learn the culture. We gain
cultural appreciation by going to the temples, observing their traditional
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religious practices, their education system, and their families" (Pearson
1994)
Yet Haley observed that worldview learning has low emphasis among
missionaries because it is largely considered non-essential to the missionary
task. Missionaries don't regard understanding worldview as something that
impacts and shapes their approach to ministry. As was uncovered in
interviews, missionaries confess that their understanding of worldview does

not significantly impact their approach to ministry. Most missionaries
detect the need to understand, but do not have a grasp of sufficient means
to achieve it.
The exception to this dearth in worldview understanding came from
veteran missionaries who strived to be life-long learners. This may
indicate that grasping the worldview is a task that requires an entire career.
Conversely, this is a task that is extremely difficult for the novice. Yet, the
organization may need to stress that a grasp of worldview can and should

affect one's approach to ministry. Moreover, the organization can provide
more opportunities for learning about the worldview through continuing
education opportunities.
Unfortunately. "getting to know other missionaries" can be a
principle discouragement to developing deep relationships with nationals.
Haley's comment confirms the findings of the Brewsters who stressed that
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the group to which a missionary initially bonds is the one with whom he
will feel most comfortable in the long run (Thomas and Elizabeth Brewster
1982: 453-54). When one is more bonded to other missionaries and
expatriates than to hosts then it is more difficult to get close to a host
friend.
To sum up, Haley shared that the factor that will make a missionary
most effective is a desire and motivation to love the host people and get
close to them. She emphasized that the effective missionary is one that
"really loves the Lord and also loves other people" (Haley 1995).
The Personnel Selection Department
Jim Riddell has served as a candidate consultant with the Personnel
Selection Department for over 12 years. In this capacity he has processed
hundreds of applicants and is considered a veteran within the department.
Additionally, he is coordinator of regular candidate conferences-a main
event in the process of discerning persons' calling to missions. Riddell
defines the objective of the Personnel Selection Department as "identifying
those called and gifted for cross-cultural ministry" (Riddell 1995). When
asked to define a sense of calling, Riddell remarked this involves a sense of
"drivenness" to minister cross-culturally, the feeling that this is something
one must do. A sense of call propels one to give to another beyond one's
personal interests. In working with those who sense a call to cross-cultural
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ministry, the Personnel Selection Department also looks for those who
display "the missionary gift." This is known within the organization as the
spiritual giftedness to adapt to a new lifestyle and effectively serve within a
new culture.
The concept of ministry that the Personnel Selection Department
communicates to candidates makes incarnational ministry central, although
this emphasis is not as clear as it once was. During Keith Parks'
administration (1980-1992) the Personnel Selection Department would
share the document, "Seven Principles" written by Parks (1991). This
document set forth seven controlling principles that "govern the foreign
mission efforts of Southern Baptists." Principle Three was "The
incarnational approach, emphasizing the career missionary." This
document elaborated on this principle saying,
Though other mission groups tend toward short-term or volunteer
workers, we place emphasis on the career missionary. God in His
wisdom determined to reveal the fullness of truth by wrapping
humanity around deity and walking among us (John 1:14). The true
essence of the nature, person and purpose of God is revealed
perfectly in the God-man Jesus Christ.
We affirm the perfection and uniqueness of the incarnation in Christ,
but we also find many Scriptures underscoring this principle of
incarnation. This causes us to reaffirm the importance of Christians
embodying the gospel in any community. There must be those who
go to learn a language and culture, to suffer, weep and rejoice with
the people in order to help them understand about God by seeing the
good works of Christians living among them. (Parks 1991)
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In 1994 Don Kammerdeiner, Executive Vice President of the
Foreign Mission Board, wrote another paper, "An Interpretation of the
Seven Principles" (Kammerdiener 1994). He reiterated Parks message
saymg,
No human being can duplicate or replace the unique
contribution of Christ, the incarnate Son of God. Yet His
incarnation serves as a model for missionaries. They must at once
embody the Spirit of Christ and at the same time follow His example
of identification with the people being served. The Foreign Mission
Board seeks missionaries who are gifted by God's Spirit for crosscultural communication of the gospel. They use that gifting and
calling by God to identify with the people whom they are called to
serve. This identification touches the deepest levels of culture such
as language, history, customs, food, literature and all the other ways
that people express their deepest feelings. The gifted missionary is at
no disadvantage to anyone in being able to share faith effectively.
(Kammerdiener 1994)
The present administration under Jerry Rankin has recently adopted
its own "Vision and Mission Statements and Basic Principles." Principle
Six states, "Our basic strategy is to send and support gifted, God-called
missionaries who with mutual respect, accountability and cooperation,
carry out the Great Commission in an incarnational witness (Foreign
Mission Board 1995). As Sam James stated, this final phrase was added
later at his suggestion arguing that concepts that are left unstated tend to
erode with time (James 1995). James, however, made clear that he felt that
this administration was indeed committed to incarnational ministry. Other
emphases, however, such as church planting and personal witnessing had
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come to the forefront. In philosophy statements, one cannot fail to note the
increased emphasis in tenns of explanation given to these concepts in
prevIOus years.
Additionally, missionary identification is given emphasis in other
materials currently used. The Personnel Selection Department distributes
the paper, "Some Expectations of Missionaries" to candidates (Foreign
Mission Board 1994a). Two points deal with missionary identification.

Lifestyle: a missionary must be comfortable with an international
and intercultural lifestyle, committed to a servant ministry and have
a standard of living and personal conduct that enhances one's
Christian witness. Commitment must go beyond a 40-hour work
week or the requirements of job description to include all of life.
Cross-cultural identification: a missionary must be able to learn
new languages, develop new skills and adjust to new cultures.
Sensitivity and skills in interpersonal and intercultural relationships
are needed.
The section on "Cross-cultural Communicative Competence" details
the expectations and requirements for language learning. 2
The Foreign Mission Board expects missionaries to develop
sufficient competence to listen, speak, read and write their target
language in order to share the gospel and disciple new believers
effectively in the target language. In the missionary appointment
process, the Foreign Mission Board expect candidates to give
evidence that they are ready, willing and able to develop
communicative competence. The Foreign Mission Board expects the
missionary to interact with nationals from the initial contact, to
gradually increase the numbers and quality of these relationships
with nationals and to use the language of the nationals in developing
these relationships. (Foreign Mission Board 1994a)
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Furthermore, the organization provides the opportunities to develop
this communicative competence.
Missionaries shall normally depart for the field within two
weeks of the completion of exit orientation. They shall complete
settling into the initial location on the field within one full week after
arrival or after an experience of living with nationals, where
appropriate. The learning context, including housing, shall be
conducive in every possible way to the development of
communicative competence. Language learners shall normally use
public modes of transportation. The Foreign Mission Board
provides an adequate opportunity for a missionary to develop
communicative competence by learning from ordinary people and,
where appropriate, opportunities to study in a variety of academic
environments under national teachers and tutors. (Foreign Mission
Board 1994a)
The Foreign Mission Board also provides for evaluation of
communicative competence and sanctions if standards are not met.
Since communicative effectiveness involves (1) social relationships,
(2) use of language and (3) cultural understanding, evaluation will
measure communicative competence in these three dimensions. The
evaluation process itself will be a learning experience, aiding in
achieving competence in an affirming context.
The missionary will begin his/her full-time missions assignment
upon fulfilling the minimum stipulated expectations for
communicative competence. Meeting the established competence
level before leaving for furlough will be a major factor in
determining the missionary's future service as a foreign missionary.
(Foreign Mission Board 1994a)
Sam James also recently wrote a piece that is distributed to
missionary candidates. "Consider this ... The Missionary Role" is based
upon the findings of ten year retrospective study of the Missionary
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Learning Center (James n.d.). He lists ten characteristics in one's approach
to life and ministry that influence effectiveness. Several relate directly to
missionary identification.
4. An effective missionary acquires a growing language competency
to the degree that the gospel and Biblical truths can be communicated
in the language and cultural context in which he or she works.
6. An effective missionary provides discipleship and leadership
training culturally adapted and in the language of those with whom
he or she works.
This paper further highlights the difference between "learners" and
"knowers" in terms of cross-cultural effectiveness.
Some missionaries can be characterized as "knowers". They have
studied all the books on missiology, culture, and cross-cultural
living. They have taken the courses. They have been on short-term
trips overseas and gained insight into life and ministry overseas.
They have experienced Jesus and know all about Him. They are sure
of their "call". Their attitude is that they now know everything they
need to know. All that's left is to go overseas, establish residence,
and begin teaching those people what they need to know.
Some missionaries can be characterized as "learners". They realize
that no matter how many books they have read, courses they have
taken, or trips overseas they have made, they will need to maintain a
lifetime of learning. They understand that they will never know
enough about people, their culture, and their response or lack of
response to the gospel. These are the missionaries who are aware
that every situation in life is another opportunity to learn more about
God and His revelation of Himself in Jesus Christ.
"Learners" are the missionary who know that language can be
studied in the classroom but never totally learned there. They now
that language will only be learned in the context of experiencing
people, learning to know them, and listening to the cry of their heart
in their own heart language. These are the missionaries who realize
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that every challenge and problem simply provides another
opportunity to come to know the presence and power of God better.
They know that it is only when their own resources are exhausted
that they can learn the unsearchable riches available to them from the
Father above.
"Knowers seldom stay very long on the field. "Learners" find a way
to overcome adversity, excel in positive situations, and find joy in
the challenges of day-to-day life and ministry. (James n.d.)
James sums it up by quoting the great Korean churchman, Je Won
Yong:
It is necessary for the missionary today to have more personality
than intelligence, more sincerity than knowledge, more humility than
precept.. .. It is also necessary that he be more Christian than the
businessman-type mission executive, more 'pastor' than 'missionary',
more friend than an American or strong representative of a foreign
ecclesiology. (James n.d.)
When asked if incarnational ministry is a core value that is
communicated by candidate consultants, Riddell responded "yes-however
this precise term is not always used." Rather as I have described, different
component parts of incarnational ministry are communicated such as
language competency, willingness to adjust one's lifestyle, the effort to
invest in relationships, the attitude of a learner, etc. Riddell affirmed that
this core value was not just one communicated by the Personnel Selection
Department but a core value of the entire organization.
Another specific piece of information which the Personnel Selection
Department shares with candidates that reinforces the concept of
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incarnational ministry is the job description. These "Personnel Requests"
often include descriptions of how the missionary must be willing to adapt
his or her lifestyle and to function as a "learner". One description from
the Near East Mission even details eleven mileposts in the "Pathway for
Achieving Effectiveness within the Host, Believing, and Mission
Communities" (Foreign Mission Board 1994). These mileposts begin with
ones that involve "Interacting as a Teachable Newcomer," then ones that
involve "Interacting as a Member" of these various groups, and then finally
mileposts that involve "Interacting as a Leader."
From Riddell's perspective the greatest obstacles to missionaries
identifying with the culture include some characteristics of the baby
boomer and baby buster generations. These persons perhaps think of
missions as a job they may move into and then out of. As compared to
previous generations there may not be the long-term commitment to a lifelong career in cross-cultural ministry. Also, today more than ever,
missionaries may end up "taking America with them." Advances in
communications and travel have made it possible to stay in touch with the
west. Whereas the missionaries of an earlier era may have taken weeks to
sail by boat to their assignments and then only communicate their arrival
by telegram, missionaries of today may leave the United States one day and
be in their host country the next. CNN is available in many locations as
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well as Western cable networks allowing the missionary to stay plugged
into the news and media world of the West. This generation of workers
often bring their computers with them, complete with modem for FAX and
electronic mail. They send and receive e-mail from home within minutes.
This ten thousand mile umbilical cord to home makes it more
difficult for the missionary to fully devote himself or herself to the new
culture. It is only natural in such a situation to continue to associate with
other western missionaries and expatriates more than national friends ,
especially if these are ones not necessarily familiar with or interested in
western things, e.g., the poor, uneducated classes.
Ignorance of the true nature of cross-cultural ministry can be an
obstacle to missionary identification for potential candidates. Riddell
claimed that the Foreign Mission Board staff serves a constituency that does
not understand the cross-cultural focus of foreign missions. Since most
church members have not lived cross-culturally, they do not grasp the
impact that culture makes upon one's basic assumptions and ways of living.

"It is scarcely a fish that would discover water," even so, it is scarcely a
person who has never lived cross-culturally that would come to grips with
the self as a cultural being, and realize the need to relate to a second culture
in a culturally sensitive way.
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Alan Compton, Vice President of Communications, commented upon
the power of the constituency in an address to the Board on June 22, 1992
in EI Paso, Texas. "In this whole picture, we must never forget who is in
control of the process [of missions]-the constituents. They will choose
whether they will do missions and how they will fulfill Christ's mission"
(Compton 1992).
Fortunately, more and more candidates are applying for career
missions who have prior experience in living and ministering crossculturally. These are persons who grew up as MKs (Missionary Kids),
long-term volunteer personnel such as Journeyman and International
Service Corps Personnel (1-3 years), and summer and semester
missionaries. According to Riddell, in recent groups of appointees,
approximately 30% have had this sort of previous cross-cultural
experience. In contrast to the past, the Foreign Mission Board actually
encourages persons to take advantages of such experiences as a means to
discern whether they may be suited for career service. This appears to be
an effective tool for discerning potential for career service for both the
individual and the organization.
The organization's present focus on unreached people groups is a
factor that encourages missionary identification according to Riddell.
Since the mid 1980's the Foreign Mission Board has increasingly targeted
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areas of the world and people groups with little or no Christian witness.
This focus of reaching the unreached has had the effect of pushing
missionaries out of their comfort zones. Rather than entering long
established missions, these missionaries must enter situations where they
must more readily identify with the culture in order to survive.
The Field Services Department
The vision statement of the Field Services Department states, "We
will provide orientation, relocation and financial services for those on
mission with God to bring all the peoples of the world to saving faith in
Jesus Christ (Foreign Mission Board 1995b)." Dan Sprinkle has been the
head of this department for many years and regularly addresses groups of
new missionaries about relocating overseas. Sprinkle himself served for
many years as a missionary in Chile, and will soon end a career of over
thirty years with the Foreign Mission Board.
When asked about the effect of missionaries taking material
possessions with them to the field, he remembers the words of former
Foreign Mission Board executive secretary, Baker James Cauthen: "Take
your material goods in your hands but not in your hearts." The
implication was that one could take with you material possessions as long as
they did not create a barrier to ministry (Sprinkle 1995).
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The Field Services Department can easily be identified as a primary
source of the thinking that missionaries can take their Western lifestyle
with them. This department does oversee the travel of missionaries to their
assignment along with their personal goods. Specifically, this department
oversees the shipping and crating of goods. Yet, this function seems
mainly one of carrying out of policies and procedures that have long been
in place. For example, by policy missionaries are allowed an outfit
allowance, and they are allowed to ship so much to the field. The Field
Services Department is simply the arm of the organization that administers
this policy. Policy also says that missionaries will have a home no larger
than 1600 square feet. In this case the area offices and the local missions
see that this is carried out.
Different area offices apply these policies to fit their specific
circumstance. In some areas, missionaries are asked to not bring so much
with them but to mainly purchase what they need on the local economy. In
some parts of the world 1600 square feet may seem quite modest (South
America) whereas in other areas it seems almost too much (Hong Kong).
The real source of ambiguity within the organization is between the policy
(which makes these allowances) and the philosophy which ostensibly
supports incamational ministry. The organization must decide how to
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make its policy more consistent with its commitments to incarnational
ministry.
Sprinkle emphasized a strong sense of calling as a characteristic of
missionaries with lasting effectiveness. He recalls missionaries of other
boards who studied with him in language school who did not have a
specific sense of calling. They did not know where they would ultimately
be assigned, but were open to serve wherever their organization needed.
Many of these, commented Sprinkle, did not last very long. An inward
sense of God's leading and direction to a specific place and assignment is a
powerful reason for staying through both good and bad times.
Among the greatest barriers to missionary identification, according
to Sprinkle, was the ethnocentrism that says that one's own culture is
superior, and which prevents one from recognizing and appreciating the
good in other cultures.
The organization's commitment to long-term ministry through the
career missionary is evidence of its commitment to incarnational ministry.
Just the fact that missionaries establish residence in a country is a vivid
message that these persons intend to have long-term involvement. This
says to the host people that such persons will be around to establish and
develop relationships. They are not here just for a visit. Beyond
establishing residence, such long-term commitment is shown by
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missionaries paying taxes. These days it is not uncommon for missionaries
to choose to retire in the country where they have served.
In Sprinkle's mind, the initiative for further identification with a
people must come from within the missionary. He claims that the
encouragement is there from the organization. Too often, however, the
missionary tends to measure his standard of living against what other
missionary families have. Comparison within the mission can obscure the
issue of needing to more closely identify with nationals.
Incarnational Ministry According to the
Philosophy, Policy, and Recent Leadership
I have demonstrated that incarnational ministry is a concept that is
widely accepted among key staff and departments that relate to new
missionaries. Now we ask, "Is incarnational ministry a concept that may be
described as central to the organization in its philosophy and policy? Does
the leadership of recent years support this concept? In what specific ways
do they describe this concept?"
The clearest indication that incarnational ministry is presently a core
value of the organization comes from its inclusion in the basic principles of
the Foreign Mission Board adopted February 13, 1995 (Rankin 1995).
These principles as presented by Jerry Rankin, President, were
unanimously adopted by trustees as they met together in Wake Forest,
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North Carolina. Principle six states, "Our basic strategy is to send and
support gifted, God-called missionaries who, with mutual respect,
accountability and cooperation, carry out the Great Commission in an
incamational witness."
At an earlier board meeting on August 15, 1994 meeting in
Alexandria, Virginia, Rankin presented the initial draft of these principles
(Rankin 1994). First of all, Rankin assured the Board that the seven
principles that had come to the fore in the Parks era were still affirmed.
Among these principles for guiding the missions effort was point three, "an
incamational approach." But then Rankin provided an updating of these
principles in what he described as "core values." He described these core
values as statements that "define who we are and what we believe." He
called these values ones "which uniquely identify us."
Point six, as presented at that time was, "Our basic strategy is to send
gifted, God-called missionaries who carry out the Great Commission with
mutual respect, accountability, and cooperation," notably omitting mention
of incamational witness. Rankin, however, elaborated on this statement
saying,
Here we get to the strategy or "how to" of fulfilling our
purpose and carrying out our task. We are stating that we believe it
is to be a sending agency in obedience to the Great Commission and
are affirming the principle of incamational cross-cultural witness.
We are stating that these must be gifted and God-called, and they
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serve with mutual respect for each other, accountable to each other
and the Board, and in cooperation with each other and national
entities with whom they work.
Was the emphasis on incamational ministry added to principle six as
an afterthought? Does incamational ministry receive the same emphasis
with the present administration? Sam James, in fact, encouraged the
president to include the incamational witness in principle six of the Foreign
Mission Board's newly approved "Basic Principles." James does not believe
that this principle has a lesser priority with present leadership but rather
that other themes are more prominent. James' argument to leadership for
the inclusion of the term "incarnational witness" in principle six was that
commonly held assumptions left unstated tend to erode over time (James
1995).
We note here that the term "incarnational cross-cultural witness" is
used, but its specific meaning seems to be assumed. We must ask, "What
does this term specifically mean to the present leadership, or in particular
to Jerry Rankin?"
The answer to this may lie in Rankin's own approach to crosscultural ministry as a missionary, and to his leadership as Area Director
for Southern Asia and the Pacific. Jerry Rankin succeeded R. Keith Parks
as President on June 14, 1993. Rankin had served as Area Director for
Southern Asia and the Pacific since 1987. Prior to this assignment, the
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Rankins had served as missionaries to Indonesia, being appointed in 1970.
He has clearly stated that he feels the primary purpose of the Foreign
Mission Board is evangelism: "We must not lose sight of the fact that our
task is to bring lost people to a redemptive experience of knowing Jesus
Christ as Lord" (Estep3 1994:380-381).
On October 7, 1991, Rankin addressed the Board as the Area
Director for Southern Asia and the Pacific (Rankin 1991). In his speech he
described the prospect of reaching this area for Christ. As to strategy in
this task, he declared, "Two words would characterize what we are seeking
to do to enable God's power to be unleashed in effective evangelism and
church growth. They are "incarnational" and "indigenous." He shared this
illustration of what incarnational might mean.
Sometime ago one of our missionaries shared that after several
years of ministry and little results evident, he began to recognize
signs of burnout in his fatigue, frustration and discouragement. He
had grown bitter that God had not blessed and honored his sacrifice
and hard work with response. He came to the end of himself and
was driven to his knees asking God, "Why have you brought me
here?" Through a time of prayer and seeking God he says he came to
the realization that the only reason God had led him to that large
Asian city, to live with his family alone in the midst of millions of
Muslims, was not because of his education, his training, his ingenuity
and skills, but because there was indwelling within him the person of
Jesus Christ. And for him to be there was the only way that Christ
could be revealed to these people whom God loved and desired to
save. He discovered, as most missionaries do sooner or later, a new
perspective on his missionary task and found that through
relationships and lifestyle Christ began to be made known, and when
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Christ was made known in a bold, positive witness people began to
be saved. (Rankin 1991)
Rankin reflected on I Thessalonians 1:5-9 as support for such an
approach.
For our gospel did not come to you in word only, but also in
power and in the Holy Spirit and with full conviction; just as you
know what kind of men we proved to be among you for your sake.
You also became imitators of us and the Lord, having received the
word in much tribulation with the joy of the Holy Spirit, so that you
became an example to all the believers in Macedonia and in Achaia.
For the word of the Lord has sounded forth from you, not only in
Macedonia and Achaia, but also in every place your faith toward
God has gone forth, so that we have no need to say anything. For
they themselves report about us what kind of a reception we had with
you, and how you turned to God from idols to serve a living and
true God.
Rankin elaborated upon the meaning of these verses saying,
While there is a power in the message of the gospel itself,
people are drawn to Jesus Christ out of darkness, superstition. the
bondage of cultures and pagan religions when they see and
experience the power of the Holy Spirit and conviction in an
incarnational witness being lived out among them. As they then
receive Christ and imitate the lifestyle of faith and conviction and
power it continues to spread in a supernatural way. This is what
happened among the Thessalonians until everyone in Macedonia and
then in the neighboring province of Achaia knew of their faith
because of the change it had made in their lives. As Paul traveled
beyond this area he did not have to explain the gospel because people
in the surrounding territory had already become aware of it.
(Rankin 1991)
Moreover, he attributed the response in his area to missionaries
living out this incarnational principle.
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I am convinced the reports I share with you, the baptisms and
church growth taking place in Southern Asia and the Pacific and the
vision of goals for the future are due to missionaries being used to
incarnate the gospel in a witness, ministry and influence that is not in
word only but in the power, the Holy Spirit, and full conviction.
(Rankin 1991)
Rankin continued his address by recounting stories of missionaries
who were living out there faith in incarnational witness. He shared the
story of a missionary who had a delegation of Muslims leaders come to him
and say,
We have noticed this certain group of people on the edge of
town have become Christian. They have always been despised as
reprobates but now their community is clean, the men are working,
they no longer abuse their wives, and their children are going to
school. They say this change is due to their becoming Christians.
How can becoming Christians change people like that?
In summary, we observe that Jerry Rankin affirms incarnational
ministry as one in which missionaries demonstrate the gospel with their
lives as well as share it with words. Rankin, does not specify what this
means in terms of lifestyle identification. Since the organization is not
specifically targeting the lower socioeconomic classes, we can surmise that
lifestyle identification is mainly with those more like the missionary.
The Historical Basis of Incarnational Ministry within the Organization
Incarnational ministry has been one of the guiding principles of the
Foreign Mission Board throughout its history. The evidence for this is
mainly in the Board's emphasis upon sending career missionaries-ones
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that go to plant their lives in a culture for a life-long career of service.
Yet significantly, the Foreign Mission Board's particular meaning for
incarnational witness has been that of residence, whereas issues of lifestyle
have been left up to the individual missionary. It must be said that
missionaries have been generally modest in their lifestyle, yet comfortable.
This section explores what incarnational ministry has meant in the recent
history of the Foreign Mission Board, and especially since World War II.
This history is an important back -drop for understanding the present
situation.
M. Theron Rankin was the Executive Secretary for the Foreign
Mission Board after World War II. He was the first foreign missionary to
become an executive secretary. Appointed as a missionary to China in
1921 , he served as an itinerant evangelist before becoming professor of
New Testament and Greek at the Graves Seminary in Canton. He came
from a family of seven children where he benefitted from the instruction
of godly parents. Rankin later wrote: "We had confidence in our parents
because they believed in God. Through their faith they gave to their
children, all seven of us, a heritage which no amount of material
possessions could provide." (Estep 1994:252). In such a family he learned
the value of sharing, a value for which he was always grateful. In the
midst of the family "he learned by experience that life does not consist in,
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nor is happiness dependent upon, the abundance of things one possesses"
(1994:252).
As a missionary he became one that was increasingly committed to
the indigenous principle- the concept that the church should be "home
grown" or native to its cultural context. To this end he sought to have the
Graves seminary transferred to Chinese control. To this point the
seminary's policies, budget, and personnel had to be approved by the
Foreign Mission Board in Richmond. He knew that to the Chinese,
especially in this day of rising nationalism, this practice identified the
seminary as a foreign institution. So at the close of the school year in 1933,
the executive committee of the mission recommended that the mission cease
operating Graves Seminary with the understanding that the Leung K wang
Association would continue operation if they wished with staff and
financial support available upon request (1994: 254).
Although a risky step, it worked. The school under the direction of
the Chinese flourished, and Rankin considered it a worthwhile risk because
"it was a step forward in giving the Baptist work an indigenous character"
(1994:254). As Rankin became Regional Secretary for the Orient in 1935
he became even more convinced that the role of missionary should be that
of seed sower and counselor as the Chinese took greater initiative in
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shaping an indigenous Chinese Baptist denominational life-a position
consistent with an incarnational approach. He wrote:
Furthermore, this emerging Baptist consciousness makes it
necessary that in our missionary work we be able to die unto
ourselves as an American denomination. We cannot expect the
institutions and churches which we promote in the Orient to be
extensions of the Southern Baptist denomination in America. In the
institutions of training we cannot expect to train Chinese to be good
Southern Baptists, but we must expect them to be good Chinese
Baptist who will be able under the direct guidance of the Holy Spirit
to possess their own souls. (Estep 1994:254)
Even as Regional Secretary for the Orient, Rankin made sure that he
would mainly function as a missionary. He understood his role to be that
of a connecting link between the Board and his fellow-missionaries.
Rankin wrote about his role saying, "He will hope to be used as a medium
for the exchange of ideas and methods of work as he goes from place to
place. He will work also to keep the Board in intimate touch with these
individual conditions" (Estep 1994:255).
He insisted upon maintaining the primary role of missionary with
these words.
The task which will underlie all other responsibilities is that of being
a missionary with his fellow-missionaries in Japan and China. If he
cannot fulfill these other duties, and at the same time continue to be a
missionary serving with missionaries, he will have failed in the
greatest essential. (Estep 1994:255)
As Regional Secretary he continued to focus on placing missionaries
out among the people-thus supporting a value of incarnational ministry,
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proximity to the host people. He wrote in 1937, "We need missionaries
who will give themselves again to the old method of country intinerating"
(1994:255). His commitment to missionary life was put to test in the
coming years of World War II. When Hong Kong fell to the Japanese on
Christmas Day 1941, Rankin along with 300 other Americans, was
marched to Stanley Prison. Prison life was grim with prisoners living in
bare rooms without cots or chairs. Prisoners were left to prepare their
own food from scarce resources. Finally in July 1942 Rankin and thirtynine other missionaries were released in exchange for Japanese war
prisoners held by the United States (1994:256).
It is not surprising that with such a background Rankin would be a
leader committed to the incarnational principle. As executive secretary of
the Foreign Mission Board (1945-53) he wrote,
.. .If God could have saved the world by remoteness, by remaining
separated from men, would he have incarnated himself in human
form and become in fashion as a man to live among men as one of
them? .. We have never made an approach to the world that can be
more convincing than the sending of missionaries who, in the name
of Christ, will lose themselves and bury their lives among the people
to whom they go; missionaries who live and serve along with the
people, who speak their language, who acquire the capacities of
sympathy for their miseries and human hungers, and who learn to
love them personally and individually. (Crawley 1985:147)
Rankin, speaking in a seminary chapel, insisted that a "loudspeaker"
on a cross will never win the world; there must be a man on the cross
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(Estep 1994:148). M. Theron Rankin was a leader that was clearly
committed to the concept that missionaries must live among the people they
are trying to reach. Yet significantly for our study, this commitment did
not specify the particulars of "how" one would live or what standard of
living one would maintain. Nor did it seem to specifically address among
whom one would live-the educated, upper or middle classes, or the

poorer, uneducated classes, steeped in traditional ways- the grass roots of
the society. Rankin clearly established the tone for planting one's life in a
culture, but the particulars of "how" to live were left open-ended.
Baker James Cauthen succeeded Rankin as executive secretary in
1955. Cauthen was also a man committed to the career missionary. After
serving just one term in China as a general evangelist, he was selected as
secretary for the Orient upon the recommendation of M. Theron Rankin.
Estep writes, "His faithfulness to the task and effectiveness as an evangelist
had endeared him to his fellow missionaries and the Chinese alike"
(1994:293).
Yet in a letter describing his new responsibilities, Rankin informed
Cauthen that he would be expected to move to Richmond and make trips to
China and Japan, as necessary. Cauthen was surprised at this prospect. He
had assumed that his office would be Shanghai as Rankin's had been. He
felt that living in Richmond would "impair his usefulness to the Orient." He
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wrote, "When I think of accepting a position which would take me out of
the mission field and at the same time would - in my opinion - make me
less useful to the Orient than I could be were I actually on the field, I am
persuaded that such a step would be at variance with my own convictions."
In the end, Cauthen's reasoning prevailed and he was allowed to remain in
China (Estep 1994:293).
Cauthen was a leader who learned the value of investing in people.
The severe lesson of World War II taught him that institutions and
property will pass away, but that people make a more enduring impact.
Cauthen expressed these convictions in his first report to the Board on
April 9, 1946.
The war has taught us in the Orient that our best investments in a
mission program are not in buildings and equipment, but are
investments in human life. War can sweep away our investments in
property in a matter of a few hours, but war with all of its horrors
when it comes upon the Christian community is unable to stamp out
among those people the light they have come to know in Christ.
(Estep 1994:294)
Cauthen, serving as executive secretary of the Foreign Mission
Board (1955-1980) lived out the commitment to place more and more
missionaries on more and more fields. He continued to carry out the
Advance Program initiated under Rankin with the goal of having 1750
missionaries. As Estep writes, "The Advance Program was, indeed, a
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shared vision. If it began as Rankin's 'dream,' as Jesse Fletcher suggested,
it became Cauthen's obsession" (Estep 1994:295).
The incamational principle has been a part of the fabric of Southern
Baptist missions for years. This is true of the present administration, as
well as for the previous administration under R. Keith Parks who
succeeded Cauthen as President. This is important to our study because
most of the missionaries in East Asia that are the focus of this study went
out during Parks' administration. Yet we find that the meaning of this for
the organization is mainly one of planting one's life over the course of a
career. The support exists in theory, but in practice room is left for
interpretation.
R. Keith Parks, President of the Foreign Mission Board, 1980-1992,
was known as a courageous and innovative missionary. Keith and Helen
Jean Parks began their service on the island of Java in 1954 where Parks
taught at the Samarang Baptist Seminary. Parks was known as one with a
love for the unreached multitudes-an impulse which moved him to
experiment with new and untried mission strategies. Among these methods
was "dropping" seminary students in various locations with no churches.
Estep said of this approach, "All they were to have in their hands was a
Bible. They were to experiment in ways that persons could be brought to
Christ and churches started with no money and no vast resource of
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materials" (1994:334). Parks became known as a very effective missionary
and the recognized leader among his fellow missionaries. Parks had come
to Indonesia only three years after the first missionaries had transferred
from China. By this time the traditional pattern of building institutions had
already begun. "He was convinced that the work was too institutionalized
and that there would never be enough money to sustain it and to evangelize
the masses at the same time," commented Estep (1994:334).
One of the pivotal events in Parks career was the annual Indonesian
Mission Meeting at Tretes in 1970. By this time Parks had become the
Area Director for Southeast Asia, yet he was still very much involved in
Indonesia. He had become convinced that Theological Education by
Extension (TEE) was superior to traditional methods. Against this
background the mission came together at Tretes for a time of spiritual
renewal and soul-searching. Parks remembered the meeting as "one of the
most moving, spiritual experiences that I've ever had-that I think many of
us have ever had" (Estep 1994:335).
Besides the spiritual blessings of this meeting, the mission decided to
close the seminary and, instead for the present, set up extension centers for
theological education scattered across the country. This would allow
theological education to take place in the areas where growth was
happening, allow national pastors to stay closer to home, and avoid the risk
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of losing such pastors to the city. Besides this the missionaries decided to
give themselves anew to evangelism and follow a simpler life-style. Parks
summarized these events years later saying,
We determined we were going to recommit ourselves to
personal evangelism, and a simpler missionary lifestyle. We had
bought a lot of colonial-type houses, they were cheap and very
reasonable, but it ended up that we were sort of viewed as the
spiritual colonialists, and we said, "We're going to get rid of some of
those big houses and live in a simpler lifestyle. We're going to push
out where the response is and we're going to start training people."
and we decided the only way we could do that was to put a
moratorium on the campus theological training, and scatter our
faculty, and start training out where the need was, and then as we
had a base develop, and a need reemerged, to reactivate the central
campus. This was never heard by a lot of folks. (Estep 1994:335)
The letters which Parks sent Cauthen and Crawley never reached
them, so when Parks returned to the United States he had some explaining
to do. The rumor was out that they had "destroyed the seminary, gotten
rid of all the missionary houses and were going native" (Estep 1994:335).
Though Cauthen was not encouraging, Parks argued that they had not done
away with the seminary but had just dispersed it, and that it would be
brought back. Reluctantly, Cauthen let the decision stand. Eventually the
mission did restore the seminary but decided to keep the extension centers
as well. Parks commented, "We thought 150 was a large seminary, and it
wasn't long until we had 500 in training" (Estep 1994:335).
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Parks' years as a missionary and then area director convinced him
that the focus of mission should be primarily evangelism which would in
tum produce churches that were natural or "home grown" in their cultural
setting (Estep 1994:336). This became the watchword of his later
administration: "Evangelism that results in churches." Hand in hand with
this emphasis on evangelism was the incarnational approach. Soon after
taking office as President, Parks reported to the Board areas of challenge
for the 1980s and principles of response. One principle of response was
stated:
There will be an ongoing emphasis on the necessity for the
people called of God to go forth to incarnate the gospel in a needy
world. This will require on the part of those who respond a
commitment of unlimited length which enables one to learn the
language, become familiar with the culture, and communicate the
gospel in a way acceptable to the people of a particular culture.
People with this kind of commitment are career missionaries.
(Crawley 1985: 148)
Parks named this as one of the seven controlling principles of the
Foreign Mission Board and described it once again near the end of his
presidency at a Board meeting in Clemson, South Carolina on April 6,
1992.
The incarnational principle. Whereas other mission groups
tend toward short termers or volunteers, a controlling principle
among us is the career missionary. God in all of His wisdom
determined before the first human being was fashioned that the
fullness of truth would be revealed to people when God wrapped
humanity around deity, grew hands and feet, skin and hair and
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walked among us. This is what John 1:14 declares. The true essence
of the nature of God and the person and purpose of God in the
fullness of His eternal grace is revealed perfectly in the God-man
Jesus Christ.
Whereas we affirm the perfection and uniqueness of the
incarnation in Jesus Christ, we also find many Scriptures
underscoring this principle of incarnation. The concept of death to
self and Christ living in us saturates all the New Testament. It is this
principle that causes us to reaffirm the importance of Christians
embodying the gospel in any community whether here or around the
world. It is this principle that says to us there must be those who go
to learn a language, to learn the cultures, to eat the food and suffer,
weep and rejoice with the people in order that they may understand
about God by seeing the good works of this one who lives among
them. Through this witness churches come into being. This
principle is what shapes our budget as about 62% of our budgeted
funds is for the support of missionaries. Almost 90% of these are in
the career missionary category. More missionaries must plant their
lives among the peoples of the earth to reveal God to them. We see
this as a biblical teaching and a guiding principle in our foreign
mission effort. (Parks 1992)
A Rationale for Incarnational Ministry
Winston Crawley in Global Mission (1985) provides the fullest
discussion of what incarnational ministry means to the Foreign Mission
Board. The chapter, "Why Career Missionaries?" specifically addresses
this issue. For the Foreign Mission Board the concept of incarnational
ministry is intimately related to the role of the career missionary. Crawley
states that while some boards and agencies have in recent years come to use
more and more short-term missionaries, the Foreign Mission Board has
continued to focus primarily on appointing Career missionaries. Yet as
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stated before, the essence of this concept of incarnational ministry is
appointing career missionaries who will hopefully develop a long-term
presence in their host country. Issues of lifestyle identification are largely
left unaddressed.
Crawley begins with the root meaning of missionary from the New
Testament, that of one who is sent ("apostolos" from the Greek or
"missionary" from the Latin). Although sometimes the term is used in the
technical sense such as is usually associated with the word apostle, often it
may be better translated as "missionary," or one with a "special continuing
function in the spread of the gospel, not simply to the witness of all
believers or to brief projects or assignments. He argues that while all have
the missionary responsibility of sharing their faith, some persons have been
gifted and commissioned for "special continuing responsibility in the
spread of the gospel to new places and new groups. Persons with this
calling are sometimes characterized as having the 'missionary gift' or
'spiritual gifts' that make them especially suited to service within another
cultural setting" (1985:146).
This leads to the matter of the Incarnational Principle. Crawley
writes,
There is no quick, simple, easy, or painless way to evangelize
the whole world. The biblical analogy of grain falling into the earth
and dying (John 12:24) is still relevant. It is comparable to the
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"emptying" described in Philippians 2 as characterizing the
incarnation of Jesus. Of course, this applies to all Christian living,
but it has special importance in relation to cross-cultural sharing of
the gospel. (1985:147)
This position is made explicit in the philosophy statement of the
Foreign Mission Board:
The board regards as basic the concept of the career
missionary. The board is committed to the use of short-term and
volunteer personnel, but the overwhelming, long-term need is for
career missionaries who are committed to the truth of the
incarnational principle-'the Word became flesh and dwelt among
us'-dwelling among the people of some other land on a long-term
basis. (1985:357-358)
This is seen as fundamental to the task of planting churches. New
bodies of believers tend to be established and developed by the presence of
missionaries where this is possible. The presence of a missionary does not
guarantee results, but the evidence shows that without a missionary, "the
job will simply not get done" (1985:148).
The sharing of the gospel is essentially personal, argues Crawley.
Moreover, historically the sending of long-term residential cross-cultural
workers has been the organization's primary function. This is why the
Foreign Mission Board was initially established. Although other auxiliary
and supportive ministries have been added in recent years, this remains the
organization's raison d'etre. Crawley sums up the organization's position
succinctly:
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The most effective missionary service is possible only through
an incarnational type of ministry. In cross-cultural missions, such
ministry is not possible by brief or superficial contact. It requires
long-range depth involvement. Languages take time to learn.
Adaptation to culture also requires time. Both call for strong
motivation. Development of warm personal relations with those of
another culture is possible only from an incarnational attitude. All
of these considerations must rest in an open-ended commitment.
Whatever terms may be used (career, long-range, open-ended, or
some other term), the Foreign Mission Board is convinced that in
cross-cultural missions this kind of missionary is essential
(1985: 149) .
. .. Formal classifications of missionary personnel differ from
time to time, and the role of missionary continues to change; but the
basic concept remains: a person in whom the gospel is embodied, in
loving relationship with others across barriers of race, nation,
language, and culture, to make Christ known as Savior and Lord and
to initiate living fellowships of believers (1985: 154).
Crawley, in the next chapter, "What Kind of Missionaries?",
describes what this sort of incarnational missionary might look like. He
admits that Southern Baptist missionaries do not want to be viewed as
martyrs, and concedes that missionaries are supported at a reasonable level
of comfort and economic security (1985:156).
He gives this illustration of what kind of persons they are and what
kind of lives they lead.
In a Southern Baptist missionary home overseas, the household
helper was sick. The missionary wife took her helper to the doctor
and paid the cost of treatment. For about two weeks the helper was
not able to work, but at the end of that time she was given her usual
pay - even though the missionary had been doing the housework
herself. The helper was greatly surprised by such treatment and
protested that it must be an error. When assured that it was not, she
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impulsively threw her arms around the missionary, saying warmly,
"I love you very much." (1985: 157)
Crawley speculates that missionaries actually vary greatly in gifts.
Persons are gifted and equipped for different roles in different places.
"However, since conditions and requirements of missionary service vary so
greatly in different times and places and in different roles, it seems more
reasonable to understand God's many gifts as equipment for differing
mission ministries" (1985:161). From this we may infer that the Foreign
Mission Board concedes that different persons have different capacities for
service. They are called to particular places to do particular things. One
person may be gifted, equipped, and called to serve in the bush of Africa
or among the urban squalor of Asia or South America, while another may
be called to the middle class of Japan or Europe.
Whatever the context, Crawley contends that the missionary will
have to choose a lifestyle that contributes to the missionary purpose
(1985:168-171). He sees lifestyle as involving three principal areas:
identification, servanthood, and community. The ideal is for "appropriate
identification" with the local people. He argues that, "Absolute
identification is impossible, since the missionary inevitably will retain a
basic American cultural orientation" (1985:168) Although some forms of
identification are not desirable, e.g., "going native," "a large measure of
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identification is inherent in the principle of incarnational missions"
(1985:168). Even so the missionary is always a bearer of culture. And
while anthropologists have sometimes been critical of missionaries, they
have nevertheless introduced many positive changes and "in the main
[missionaries] have been much more concerned to identify with and
strengthen local cultures than have representatives of government,
commerce, and even science who have come in as cultural outsiders"
(1985: 169). Rather than be absolutely identified with the host culture, the
missionary as an individual and the missionaries as a group are a bridge
between two cultures, and finally a person that does not feel completely
comfortable in any culture.
Crawley understands "appropriate identification" and assuming a
bridge role as achievable if the missionary has the right attitude. The
hallmark of this attitude is the inward disposition of servanthood, or as
Kosuke Koyama put it, the "crucified mind, not crusading mind" (Koyama
in Crawley 1985:169). Whereas the missionary is tempted to think that our
technological society with our large and strong churches must be better, the
effective missionary is one that recognizes the admirable in the host culture
and comes to it as a servant.
The missionary lifestyle is characterized by involvement in different
communities, such as the mission community, the local community, the
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church community, even a sense of community maintained with churches
back home. The most important of these, says Crawley, is with the people
of the land where the missionary serves. The missionary needs to grow in
the relationships within all these communities, yet more needs to be done to
strengthen relationships with the host culture community. Crawley writes,
By intention and even by specific planning, missionaries must
join the various communities that make up their new world. The
Foreign Mission Board seeks to structure the initial period of
language study in ways that will encourage such relationships. More
yet needs to be done, even if it means reducing the social interactions
of the missionary family in order to stimulate greater involvement
with local people. The old "compound" arrangement, in which
missionary residences were all together behind a wall, is now
recognized (though it has some advantages) as a hindrance to the
purposes of missions.
After all, missionary lifestyle is intended to involve witness.
But witness, except in the most superficial or formalized way, is
possible only through continuing contact with persons in the nonChristian world. (1985:170-171)
All of these elements of lifestyle-identification, servanthood, and
community-are intended to form the profile of a missionary that does not
just proclaim the gospel, but "demonstrates the love of Jesus Christ in a
cross-cultural setting." This produces a "lifestyle evangelism" in which the
person is "spontaneously expressing who they are in Jesus Christ"
(1985: 171).
Crawley does not shy away from considering how these ideals of
lifestyle are challenged by the economic disparity that often exists between
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missionaries and the local people. This is particularly true of cultures that
have a small middle class, just a few very rich, with the masses living in
poverty. Crawley argues that in such situations absolute identification is
not advisable.
The principle of identification is relevant, but it is not the only
principle involved in this issue. Absolute identification in material
lifestyle is not advisable in many or even most situations. For
missionaries to have and use an antimalarial medicine may be a
difference in lifestyle. Books and schooling for missionary children
may be another. The automobile that allows mobility to fulfill the
missionary's assigned task may make a great difference in material
lifestyle. (1985:171-72)
This issue is so complex and the circumstances to which it applies are
so varied, the Foreign Mission Board has "not felt it appropriate to take a
dogmatic position, but rather to give general encouragement toward
simplicity of lifestyle." Rather than focus just on things themselves
descri bes Craw ley.
The spirit in which a missionary uses possessions, openness,
and sharing are ultimately more important than material
considerations - but many persons never do get close enough to
missionaries to observe their spirit, and the gospel may be judged
superficially on the basis of missionary affluence. (1985: 172)
Here Crawley gets to the crux of the issue with material lifestyle.
Many times it creates a barrier, in and of itself, to the missionary building
relationships with the local people, especially if these are the poor with
whom he/she naturally shares little in common. These persons, because of

222
where the missionary lives, the car he drives , where he/she shops, may
have few if any opportunities to build such relationships.
This remains true anywhere-even in the heartland of North
America. Take, for instance, a family that lives in a working class
neighborhood. The husband is in graduate school and the wife also is a
professional person with advanced degrees. They have chosen to be a part
of a church that has many educated, professional people. But what does
that family do when in their witness to their neighbors they want to invite
them to church. Neighbors politely make excuses not to come, because
they realize that their friends' church is not comprised of their kind of
people. I know this story well because it is my own. Identification must
take place even here in America if we hope to have an effective witness.
Referring to these kinds of barriers in the cross-cultural context, Crawley
concludes, "Our missionaries have probably erred more toward the side of
too great an image of affluence and materialism" (1985:172).
The direction that the Foreign Mission Board advocates is a serious
consideration by the individual missionary at simplicity of lifestyle. At one
point this subject was taken up by staff member, Elmer West, in a
presentation for new missionaries on "Toward a Biblical Understanding of
Enough" which builds upon this theme as presented by John V. Taylor in
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his book Enough is Enough. Still, this matter of material lifestyle is still
left to a personal decision.
The concept of a Christian doctrine of enough, the principle of
Christian stewardship, and concern for living patterns simple enough
not to hinder the sharing of the gospel illumine one aspect of
missionary lifestyle. They pose questions with which every
missionary should wrestle personally. (Crawley 1985:172)
What is the standard of living most missionaries can expect on the
mission field? Crawley writes that the Foreign Mission Board, depending
on the local circumstances, typically provides housing comparable with
middle-class housing in American cities, or comparable to housing patterns
of one or two generations ago. In more developed societies, such as East
Asia, he says that the material living standard of a high school teacher
"may offer a good model for missionaries to consider as they seek a
lifestyle that will combine the meeting of their own needs with an
appropriate image" (1985:173).
Crawley concludes that paradoxically, although mission life may be
easier in terms of modem conveniences, it is still harder or more
complicated, mainly because with exposure to a wider world, lives and
roles become more complicated. With many voices calling for our
attention it may be easy to become distracted from the voice of God within.
We may fail to have the depth of commitment that is required to truly
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identify and effectively communicate in another cultural setting (1985: 176).
Summary and Conclusions
This study raises the question, "Can we realistically expect
missionaries to overcome western patterns of living and move toward a
simplicity of lifestyle that is more in touch with the poor without
significant support and direction from the organization?" Matters of where
one will live, where your children will go to school, one's mode of
transportation, are indeed very personal, but is there such a tendency to
maintain the lifestyle one has always known, that without some direction
real change is practically impossible?
It seems that the Foreign Mission Board finds at variance several
values. On one hand, the organization has the value of reaching the world
for Jesus Christ, and giving every person an opportunity to know him.
This value is the sine qua non of the Foreign Mission Board. It exists for
this if nothing else. Secondly, the organization endorses incarnational
ministry as a cornerstone (if not the cornerstone) of its approach to
missions: The concept that the gospel must be lived and demonstrated
before people and not just proclaimed.
But wedged between these two values is the problem of our Western
lifestyle and the fact that most missionaries from the West do not come
from a background of identifying with the inner city poor of places like
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Chicago or Dallas. The "called" are often called from county seat towns in
the South, or even if they live in an urban setting, they are often associated
with middle class churches. The missions that receive new missionaries are
made up of similar persons who have established ways of living and
surviving in the host culture that frequently are a continuation of living
patterns in the West. These are typically modest by Western standards, but
still substantially above and separate from the grass roots people of the host
culture. The intention is not to live extravagantly-it just appears that way

to the host people.
An additional fact that exacerbates this situation is that the increasing
majority of the world's unreached are the poor. If these are the people that
most need a witness, and if incarnational witness is the means to reaching
them, then why are not more missionaries living among the poor, at their
level, or at least trying to remove as many barriers as they are personally
able? Such identification would mean truly sharing their context, entering
their frame of reference, letting them know that the missionary knows
what makes them hurt, what makes them fear, what makes them rejoice,
laugh or cry. If missionary identification is the means for effectively
showing the love of Christ through the means of a life-message, then where
is the impetus for actually doing this? "Personally wrestling" with this
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issue may simply not be sufficient motivation to identify with the
grassroots people of a culture.
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Notes
James' views on incarnational ministry are especially relevant to
this study since he has been extensively involved in missionary learning
throughout his career. He served for many years as a missionary in
Vietnam before serving as the Director of the Missionary Learning
Department. His insights are particularly valuable since he was the
predecessor of Faye Pearson as the Area Director for East Asia. His
leadership in this position strongly reflected a commitment to incarnational
ministry. Furthermore, James has just completed in 1995 an extensive ten
year retrospective study of the Missionary Learning Department's
Orientation programs, particularly focusing on the Career Orientation
program.
1.

The concept of cross-cultural communicative competence is
further developed in the article "Navigating the '4 C's"' by Leland Webb
(The Commission, June/July 1993) which is distributed to candidates.
2.

3. William Estep has long served as professor of church history at
Southwestern Baptist Theological Seminary. He is a noted historian of
Baptist church history and his work, Whole Mission- Whole World
(1994), is the most recent and most definitive history of the Foreign
Mission Board of the Southern Baptist Convention.

Chapter 5
The Missionary Learning Center's Position
on Incarnational Ministry

The Baker James Cauthen and the Eloise Glass Cauthen Missionary
Learning Center has been in operation since April of 1984. Located in
Rockville, Virginia outside of Richmond, the home of the Foreign Mission
Board, it allows staff easy access to involvement in orientation programs.
Samuel H. James was appointed director of missionary orientation in 1980
while orientation was still held at Callaway Gardens, Georgia. He soon
began a review of the entire program in order to focus the purpose of
missionary orientation. He developed program concepts and an
undergirding philosophy in anticipation of the move. Architects then
worked with staff to meet the special needs of this program in terms of the
actual facility. Since 1987. Norman Burnes has been director. Career
Orientation now consists of eight weeks of programming that covers
subjects which prepare missionaries for orientation and service.
Orientation has been held six times a year for career and associate
missionaries (Estep 1994:347), but is now reduced to four times a year.
According to "The Missionary Learning Center Programs
Evaluation" conducted by Sam James, evaluation participants rated the
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Career Orientation program very positively. James (1995) compares this
evaluation to one done of the orientation program in 1976.
In 1975-76 the leader of the steering committee [James] conducted an
in-depth study of the 14 week session of career missionary
orientation held at Pine Mountain, Georgia. When compared, the
results of the two evaluations are vastly different. The evaluation in
1976 was almost 90% negative in a great many respects. The
evaluation in 1995 is almost 100% positive in almost every respect.1
As is quite evident, missionaries have great affirmation for the work of the
Missionary Learning Center.
The Orientation Approach
Let us begin with some aspects of the Missionary Learning Center's
overall approach to orientation. 2 The Missionary Learning Center stresses
the missionary as learner. The learning program focuses on instilling the
right concepts that persons can apply to their particular situation. In

contrast, the staff does not focus on giving specifics for particular
situations. The "broad strokes" are communicated; missionaries discover
the specifics on the field. In this sense the MLC is concerned with "exit
orientation," meaning that they chiefly focus on issues surrounding leaving.
The missionary deals with saying goodbye to the home culture, and
bringing closure to the issues involved in leaving (Whelchel 1995). This
stands in contrast to "entry orientation" on the field where missionaries
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deal with the specifics of their assignment (e.g., language learning, cultural
orientation, decisions about lifestyle, etc.).
According to Corella Ricketson, the Missionary Learning
Department's cross-cultural trainer,
This implies pulling away from an ethnocentric viewpoint,
pulling away from an American lifestyle, examining the ethnocentric
core of the individual, examining how the calling, the past
experience, and the job match and fit together. We identify learning
goals necessary to become an effective cross-cultural ministry. We
encourage missionaries to find the "knowers" that will help them
accomplish their identified learning goals. (Ricketson 1995)3
The principal aspects of the Missionary Learning Center program
may be summarized as follows:
The orientation of Southern Baptist missionaries is based on
four goals. The missionary is expected to grow and develop as
a person, to become familiar with the organizational structure
of the Foreign Mission Board, to acquire knowledge about
their host culture, and to address seriously missiological issues.
A variety of methods are used to help the missionary work in
each of these four areas. Traditional classroom lectures,
videos, group activities, case studies, field trips, informal
discussions, panel presentations and individual research all are
a part of the process. The basic assumption is that the
missionary is a lifelong learner. Motivation for learning is
individual and is the result of the missionary's desire to fulfill
the ministry to which he or she is called. (Whelchel n.d.)
This emphasis is consistent with the stress of other orientation
programs for missionaries. Whelchel commented on a study regarding
missionary orientations, "They all seek to remove ethnocentric biases, to
foster a learner/knower atmosphere inside and outside the classroom, to
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encourage an attitude of life-long learning, and to prepare the missionary
for the linguistic and cultural demands that will be placed upon them as
cross-cultural ministers" (Whelchel n.d).
Another goal of orientation is to provide concepts and a mental
framework for understanding culture- both one's own and the host
culture. Since missionaries go to many diverse areas, application in detail
must be made in the specific cross-cultural setting. Implicit in this
approach is teaching missionaries to ask the right questions. Whelchel
comments,
Missionaries should arrive with some good questions to ask.
They should become culturally sensitive to the degree that they can
ask the right questions. We encourage complete openness with
expression of one's expectations to the local mission and the area
office. Share the parameters under which one is willing to work.
We have missionaries consider questions like, "Are you willing to
send children to a national school?"
We raise the questions, but don't give the answers. For
example we ask, "You say you want to be incarnational?" Then,
"How does this affect your family life?" We ask, "What are the
questions you need to raise in order to integrate with the culture and
be incarnational? (Whelchel 1995)
Another main stress of orientation is attitudinal development.
The main thing we stress is attitude. Being a learner.
Although you may be expert in many ways, you need to be a learner
in the cross-cultural context. Put aside the things you have learned
stateside. Be aware that overseas it is a different ball game.
(Whelchel 1995)
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A major feature of this mental framework is understanding the
impact of culture. Whelchel explained,
The missionary begins to understand their own cultural bias
and ethnocentrism. A working thesis of orientation is that
missionaries cannot effectively enter another culture until realizing
their own culture's impact upon them. Missionaries come to
understand themselves as cultural beings. Unless this selfunderstanding is achieved one enters the second culture with a
cultural blindness. (Whelchel 1995)
In this learning process, missionaries are encouraged to use all sorts
of experiences as opportunities for functioning as a learner and developing
cultural sensitivity (Whelchel 1995). This happens through cross-cultural
religious experiences in which groups visit a mosque, ashram, or temple.
The intent here is to become a learner who is in touch with cultural
surroundings and can relate sensitively to them.
This also involves building on past experiences. Burnes shared,
We remind people what they have done cross-culturally in the
States. Were you inquisitive about a restaurant visit? From
college- have you been a learner in these settings? Now we build on
this. Missionaries do readings, attend classes, and have crosscultural trips. They go to Washington D.C., and the Greek food
festival. All of these experiences are opportunities for growing in
cultural sensitivity. (Burnes 1995)
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What is Incarnational Ministry?
Several key concepts describe the Missionary Learning Center's
understanding of incarnational ministry. Expressed succinctly, it is "being
there" (Ricketson 1995). This implied planting of one's life in a particular
setting and involved the element of permanence. Incarnational missionaries
must see their service in a country as a life-time commitment and become
involved in the lives of others. This is why they must "be there" and not
merely visit. Incarnational ministry implies involvement in the lives of
others that results in lasting, ongoing relationships over the course of a
career.
Ricketson reinforces this concept through a number of session on
cross-cultural communicative competence. She described,
The focus of the 30 hours of cross-cultural communicative
competence is not so much language learning, but identification with
culture so that ministry is a partnership, incarnational, one-on-one,
not programmatic. Its focus is relational. Language learning opens
the door to relationships. (Ricketson 1995)
Ricketson stressed that this involved going with a learner's attitude
and being willing to receive as well as give to one's hosts. It meant
entering their frame of reference rather than imposing one's own.
Practically in everything we do in all programs, we are trying
to say to the participant through presenting information and learning
activities that you are not riding a great white stallion trying to
rescue people, but rather you are going to minister to where they
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are. Moving into their reality, rather than taking your reality and
dropping it on them. (Ricketson 1995)
Ricketson illustrates the principle of specificity in the incarnational
ministry as she shared her understanding of this ministry approach.
Missionaries must decide to whom they are called and relate to them.
The term "incarnational ministry" is kicked around but we
don't define it. But if we look at Scriptures, then it is "being there."
Jesus was there with the people and was in tune with them. For me,
I probably would never be in tune with the dirty, snotty-nosed,
unwashed ones, but I could be in tune with people who are
sophisticated, cosmopolitan, or academic. God asked me to be in
tune with people that I was not stooping to, nor have to clamber up a
ladder to reach. The incarnational missionary is one who stays,
doesn't come and go. A person they [hosts] laugh with, cry with.
(Ricketson 1995)
Norman Burnes, Director of the Missionary Learning Department
stressed the individual nature of calling. Whatever it is, he asserted, it is
something beyond a job description, but rather something involving one's
whole life. When asked,
"How would you capsulize incarnational ministry?" he responded
with evident conviction.

It is my going to my Jerusalem or my Athens, and so
identifying with the people that they see Christ through me as I
minister. I don't just drive a big car or live in a Western style
house, but I care about them. I care enough to learn their language,
and am willing to get on their level , willing to not let the things I
have get in the way of relating. My call is so great that God has
called me to flesh this out with my life. I show these people that I
care about them and I treat them as real people. (Burnes 1995)
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Is the Missionary Learning Center Consistent with the Organization?
A central questions of this study has been, "Is the Missionary
Learning Center's position on incarnational ministry consistent with the
rest of the organization?" The clear testimony of Missionary Learning
Department staff is that it is. Staff reported a number of evidences that the
organization endorses incarnational ministry. The strongest among these is
the organization's commitment to language learning (Whelchel 1995). This
includes providing Entry Orientation Coordinators (ENOCs), standards for
language competency, and a review of first term progress with follow-up
workshops during furlough to aid growth (Ricketson 1995).
Incarnational ministry is also modeled in different ways by the
organization's leadership in their sacrificial lifestyle and caring spirit.
Ricketson explained,
Regarding leadership, our top executives are living well below
what CEO's of equivalent organizations are making. We recently
saw what the president of the Christian Children's Fund is making.
Ours is well below this. Our building space reflects this. This says
that we are in a servant's role. We are not living lavish lives. These
are quantifiable things.
Bill Wakefield and Zeb Moss [Foreign Mission Board
executives] moved from big churches to small churches. These
people are doing what they did on the field. They are looking for
ways to serve. Also, we forget how much this organization functions
as a family, like a mission. When Marty Croll's son fell from the
tree the other day, people stopped to pray. These things tend not to
register, but they are powerful. (Ricketson 1995)
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Furthermore, in terms of policy, the organization does things like
allow for short furloughs. For many people, the long furlough can be very
disruptive. With longer times on the field, one can build stronger host
relationships. Additionally, salaries for missionaries has even been
adjusted downwardly. Ricketson (1995) commented,
Missionaries might view this as a negative, but the realigning
of how they determine cost of living in the direction of less pay [is a
step towards incarnational ministry]. There was some squawking
among missionaries, but we are still the richest kids on the block.
East Asia is struggling with this. The Foreign Mission Board
switched to another agency that had a different market basket, rather
than the one for embassy people. We are not embassy people, we are
just ordinary folks. The positive aspect of this is that it brings us
closer in line with the lifestyle of the people. (Ricketson 1995)
Moreover, we note that there are many features of the Missionary
Learning Center that were designed to prepare persons for cross-cultural
ministry. As a staff member there for six years I am well familiar with
these features. For example, families live in a "quad"-four apartments
that share a common great room. The intention is that families will learn
to adapt to having less space as well as learn to share space in the great
room. Adaptability is also encouraged by the policy of no televisions in the
quads. Once again this encourages missionaries to adapt their past lifestyle
in anticipation of what they may have to do in the future. Families are
encouraged to not frequently leave the facility to visit malls, stores, and
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shops, in order to adjust to the possibility of not having such conveniences,
or perhaps choosing not to use them.
These sorts of messages as well as the heavy programming emphasis
upon cross-cultural life and ministry to be discussed later (see page 240) ,
reinforce the concept that one must be willing to adapt and change in order
to effectively minister. For many missionaries, in fact, the Missionary

Learning Center is the high point of their readiness and commitment to
develop an incarnational ministry. As they leave this point and arrive on
the field, they are challenged by other messages. The dynamics present
upon arrival on the field can prove to be daunting to enacting the
commitments made at the MLC. For some, hopes and dreams for ministry
envisioned during Career Orientation can sadly become a painful memory
of what might have been.
How is Incarnational Ministry Encouraged or Discouraged?
We turn now to points identified by MLC staff as encouraging or
discouraging to the development of incarnational ministry. These factors
include both things related to the MLC as well as things MLC staff observe
in the wider organization and within missionaries.
Career Orientation Programming
Incamational ministry is stressed at several main points within
Career Orientation: (1) through the emphasis upon cultural anthropology
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(normally taught by Darrell Whiteman); (2) in a session taught shortly
after this on Foreign Mission Board philosophy and strategy (normally
taught by Vice President Avery Willis); and as mentioned earlier (3)
through a number of different sessions held by Missionary Learning
Department staff person Corella Ricketson on cross-cultural
communicative competence (Whelchel 1995).
Closely related to missionary identification is the concept of
producing indigenous churches. A very Willis discusses indigenous church
planting in a session on Foreign Mission Board philosophy and strategy.
Missionary identification is articulated in several core values of the
organization's philosophy.
The basic purpose of missions is that all people have an
opportunity to hear, understand, and respond to the gospel in
their own cultural context.
Our basic task is evangelism that results in indigenous Baptist
churches through proclamation, discipling, equipping and
holistic ministry.
Our basic strategy is to send and support gifted, God-called
missionaries who, with mutual respect, accountability and
cooperation, carry out the Great Commission in an
incarnational witness. (Foreign Mission Board 1995)
Moreover, analysis of the specific program elements reveals that
cross-cultural emphases are the major ones of orientation (Table 4 on page
240). As is evident in the table below , the majority of the the Career
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Orientation programming (56.4 %) is devoted to cross-cultural emphases.
We can safely say that preparation for cross-cultural life and ministry is
the principal goal of orientation. Furthermore, implicit within these crosscultural emphases are themes of incarnational ministry. For example,
sessions deal with adjusting to the new culture, gaining communicative
competence, and even relating to the mission culture. The study time built
into the program allows participants to fulfill their individual learning
contracts focused upon their specific assignment and host culture. Visits to
ethnic/linguistic worship services in the surrounding area allow
missionaries to become accustomed to cross-cultural worship experiences.
Cultural anthropology and world religions are a primary focus that aid the
participant in understanding concepts of culture, worldview, and the need
to understand traditional religions.
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Table 4
Analysis of Missionary Learning Department Programming by Minutes4
Cross-cultural
Emphases

Week 1
Learning at MLC

Organizational
Emphases
min.

Personal
Development
Emphases
min.

lOO Welcome and

50

min .
Quad Worship

60

Opening Message

50 Corporate Worship

60

Facilities

50

Commitee Organization

50

MLC Organization and
Curriculum

50

Questionnaire

50

Introductions
Library Time

50

Cross-c ultural
Emphases

Organizational
Emphases

Personal
Development
Emphases

Week 2
Study Time

Carrel Time

Study Time

lOO FMB Finances

50

lOO MBT! Workshop

Community Concerns

50

Finance!fravelIVisas

50

Finance (continued)

50

Financial Planning

50

School Options

50

lOO Insurance
Health

Chapel

200

50

Family Ministries

lOO

50 Introdution to Personal

50

50

Dev Labs
Credit Union
Interactive Learning I

lOO Immunizations

Ethnic/Linguistic Worship

60

Non-English Worship led
by Staff

60

50

PD Labs

lOO

50

Physical Fitness

50

Fitness Testing

50
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Organizational
Emphases

Cross-cultural
Emphases

Personal
Development
Emphases

Week 3
Cultural Anthropology

600

Cultural Anthropology
(staff)

50

Wills Presentation

50

Spiritual Formation

100

Community Concerns

50

Family Dynamics

100

PO Labs

100

Study Time

100 Wills Interviews

50

Study Time

100 Home Schooling

50

Learning Groups

50

Communication
Competence

100

Ethnic/Linguistic Worship

Chapel

50

Corporate Worshi p

60

60

Cross-cultural
Emphases

Organizational
Emphases

Personal
Development
Emphases

Week 4
Communication
Competence

100 Community Concerns

50

Study Time

100 WMUToday

50

Church Planting

Chapel

50

200

ISC Commitment
Service

60

Interactive Learning II

100

PO Labs

100

Communication
Competence

100

Study Time

100

Worship

60

Study Time

50

Field Realities

100

Practical Living Overseas

100

Church Planting
Workshop

100

FMB Philosophy and
Strategy

I
I

I

100

I

Study Time

50

Ethnic/Linguistic Worship

60

I
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,

Organizational
Emphases

Cross-cultural
Emphases

Personal
Development
Emphases

I

I

WeekS

1

200 Introduction to Peer

World Religions

100 PD Labs

Evaluations

I

I

100

1

100 Worldwide Healthy

Religious Dialogues

50

Chapel

Living

200 Cancer Awareness

50

Communication
Competence

100 Immunizations

50

Study Time

100 Community Concerns

50

Church Planting Examples

100

Communication
Competence

100

Study Time

100

"Barnga"

100

Cross-cultural Trip

300

Corporate Worship

Organizational
Emphases
;C>.',,'"

(

."

50

I

World Religions

Cross-cultural
Emphases

I

60

Personal
Development
Emphases

>

Week 6
Communication
Competence
Human Needs Workshop

100 Community Concerns
50

Interactive Learning III

100

Communications
Workshop
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Study Time

Finance

50 Peer Evaluations
50

50

PD Labs

100

Spiritual Warfare

100

50

Finance

50

Interactive Learning IV
Study Time
Ethnic/Linguistic Worship

100 Office of Development
60

50

Chapel

50

Corporate Worshi p

60
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Organizational
Emphases

Cross-cultural
Emphases

Personal
Development
Emphases

!
I

Week 7
Church Growth Studies

50

Communication
Competence

100

GLUE

100

Study Time

Community Concerns
Finance

50

50

Chapel

50

100

50

Relating to Baptist
Personnel Overseas

100

Malaria 101

50

Study Time

100

Aids

50

Mission Culture
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Immunizations

50

Wills

50

Evaluations of MLC
Program

50

Ethnic/Linguistic Worship

Spiritual Formati on

60

Bible Study

100

Corporate Worship

Organizational
Emphases

Cross-cultural
Emphases

60

Personal
Development
Emphases

Week 8
Internationalization of
Missions

100

Departure Preparation
Commencement
MK Commencement

----------------- ---- ----------------

Total minutes

100

Final Fun and
Fellowship

I

100

I

60
60
----

-----------------

----

2,330

5,%0

2,270

Total hours

99.3

37.8

38.8

Percentage

56.4

21.5

22.1
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Timing and Teachability
Another key question of this study was, "Are missionaries exposed to
concepts of incarnational ministry at the right point in the process towards
missions service?" Specifically, some missionaries interviewed in East Asia
felt that exposure to anthropologist Darrell Whiteman's concepts of
missionary identification should come before packing and crating. Packing
and crating is done typically before Career Orientation). Ricketson (1995)
responded,
I would say, "Let's test reality." This is a constant struggle. If
we yanked some of these benefits from under missionaries, many
would scream. Maybe their first term they don't know any better
about what to bring. The down town office said this is your crate
and this is how to pack it, these are the places to get cheap this and
cheap that. You talk to the old missionaries and get their advice and
follow their lead.
The real test is the second tenn. Do I make a personal choice
to adjust my lifestyle to meet or to fit more compactly or
appropriately with those with whom I minister, or do I stand up in
front of a home church and whine, whine, whine, so I can get the
three speed VCR!
I think this is something individuals should be responsible for,
not ordained or mandated by policy. It is a spiritual decision.
(Ricketson 1995)
Nonnan Burnes (1995), Director of the Missionary Learning
Department asked,
Is there any right time? For some crating earlier would be too
early. Most pack between appointment week and exit orientation.
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Some do it after. At appointment week they are inundated with
information. We probably do this as well as we can.
Yet B urnes stressed,
We can do a better job of telling, "Don't worship the things
you take with you." "Don't let the things you take be a barrier
between you and the nationals." I've seen people go in and have
many things but the people were still more important. Another
missionary in West Mrica had lots of things and when nationals and
their children came to his house he would say, "Don't touch that."
(Burnes 1995)
Whelchel, the Director of Career Orientation, emphasized the
participant's need for the entire orientation experience (not just a single
session), in order to make these types of decisions. "The eight week
experience of exit orientation and not just one session [Anthropology] helps
people make these types of decisions. We help people process these things
after exposure to Whiteman." Additionally, Whelchel echoed Burnes
feeling that the timing itself was not the central issue. When I queried, "Is
anything lost by not packing and crating after the MLC?" Whelchel
responded,
If missionaries have crated, no matter at what point, and feel
like these things are an obstacle to ministry, they should sell them.
They can leave them Stateside or on the dock overseas. They are not
forced to receive their crates in full. I kind of see it as a moot
question (timing). If they are committed in their viewpoint, then
when they give them up [material things] is not as important as that
they give them up. What does the timing really matter? (1995)
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Then Whelchel challenged the assumption that material possessions
are necessarily a barrier.
An underlying assumption we are making is that material
belongings have a negative impact on ministry. In many places in
the world, a microwave or VCR is assumed as a part of anyone's
household goods. A person taking a microwave might not let anyone
in the house for fear of it being stolen. This is a problem. But the
microwave could free one up for ministry. In fact, hearing crosscultural concepts before they crate might not affect the things they
crate.
At the MLC people do evaluate what they have crated. They
decide what they will use and how they will use the things they have
brought with them, or dispose of it or whatever. Most people don't
have the lUXUry of going back from the MLC and dealing with their
crate. (Whelchel 1995)
In summation, according to staff, missionaries do evaluate their
material lifestyle during Career Orientation. In the staffs view, the timing
of exposure to concepts regarding lifestyle and missionary identification is
not so important compared to acting upon one's convictions at whatever
point. They stressed that material lifestyle need not be a barrier.
Lifetime Commitment
Another prominent barrier to incarnational ministry according to the
Missionary Learning Department staff was missionaries not realizing the
long-term commitment required for developing a cross-cultural ministry.
Ricketson asserted,
The greatest obstacle comes from missionaries within
themselves. They don't meet their own expectations. They are so
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high, they back off from them. The only thing we can do, is
emphasize that this learning takes a lifetime. (1995)
Whelchel added,
People generally don't realize how long it takes to become
effective. The Foreign Mission Board is committed to career
mission. It takes more than one term. The sense of failure is on the
part of the missionary, not the organization. The learning curve is
much higher when you minister cross-culturally. The Area Office
emphasizes the long view. (1995)
Lifestyle
Particularly at the point of lifestyle Whelchel stressed it was all about
how persons used their material goods. Nothing in the official policy, he

observed, was an obstacle to identification. "The policy is there to
encourage identification. How missionaries live it out is the question," he
argued. In his view the realm of personal factors largely accounts for the
degree to which a person identifies. Incarnational ministry has been a
consistent emphasis by Parks, and continues to be under the present
leadership (Whelchel 1995).
Ricketson identified some positive factors within the organization
toward lifestyle identification.
In some fields, the places that encourage either "live outs" or
being connected with a national family. or preparing local churches
for the missionary family-these are the places where the
missionaries become bonded to the culture more quickly. We have
seen a big turn around in these places as people get into the culture
faster.
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Another positive step has been to locate missionaries among the host
people.
The places that have taken steps to break up concentrations of
missionaries and move missionaries out to live out among the people
have phenomenal results. It has made a difference. It helps
missionaries achieve language, lifestyle, deep relationships,
understanding culture-all facets of incarnational ministry.
(Ricketson 1995)
Burnes also noted some negative factors within the personal sphere
which affect lifestyle identification.
The influence of things, of gadgets, Westernization [can be a
negative]. We can't get away from these things. For example,
computers. In a recent orientation I asked for a show of hands and
every unit had one, some even had one for their parents. Their
attitude toward these things is key. If you feel you have to have
these things, it is a problem. (Burnes 1995)
In this area, the Missionary Learning Center clearly teaches that
lifestyle sends a message to hosts, and then depends on individual
missionaries to make personal application for their ministries. When
asked, "What does the MLC teach regarding lifestyle-can missionaries
maintain the same way of life as in the States?" Whelchel responded,
I hope that missionaries learn that individual lifestyle makes a
statement within the host culture. We don't get into specifics. But
how you live and where you live does send a message to those you
live among. We stress trying to make clearer the message they want
to communicate to the host people. (Whelchel 1995)
Yet this study asks, What if these mission realities exist:
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(1) Missionaries mainly relate to and live among hosts more like

themselves; their incarnational ministry is among these hosts.
(2) Grassroots people (even in East Asia) are among the world's
most unreached .
... So,
(3) How will missionaries impact the grassroots masses with an
incarnational witness?
I shared with Whelchel, "Many missionaries in East Asia concurred
that local missions were not targeting the grassroots people, and that
missionaries tended to relate to those more like themselves." He
responded, "This pattern is not so much the design of the Foreign Mission
Board. Its the same here in the States. A pastor would not have strong
relationships with persons across the tracks." I asked, "Does targeting the
grassroots figure into the Foreign Mission Board's strategy?" "I haven't
heard any discussion about this," he answered. "Strategy is so often set by
the individual missions, not by the Board. There is no grand design to
exclude any class of people. I don't see this pattern as a structural problem
but as a social problem" (Whelchel 1995). In this view , who one identifies
with is clearly left to the individual.
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Worldview and Traditional Religions
One aspect of understanding worldview is self-knowledge of one's
source culture.
The most basic barrier is the lack of understanding that culture
is an important factor in related to people. If they don't understand
they have a certain status and role that is perceived differently in
different cultures. This is a problem. Ignorant of this, you won't
enter relationships understanding the cultural dynamics. You must
understand who you are first. (Whelchel 1995)
Another barrier in grasping the host culture's worldview is getting
around one's own ethnocentricity.
[An obstacle to identification] is the thought that "my way is
best." My culture's way is superior. But if I see that these people
have addressed basic human questions and answered them in
different ways, then this shows more cultural sensitivity. People
make decisions differently, perhaps by group consensus. This may
be a challenge to our frontier spirit. Missionaries become aware that
there are these differences. (Whelchel 1995)
Ricketson commented on evidences that local missions are affirming
the host culture's worldview. One evidence is that some missions value the
worldview perspective of national pastors who are called upon at times to
lead. "This varies from place to place but I think it is pretty neat when an
area does something like not bringing in a big name pastor from the States
for mission meeting but rather uses a national leader" (Ricketson 1995).
Whelchel aptly summed up the program's position in its teaching
about traditional religions.

251
We hope people leave with the understanding that people are
religious. In cultures this is expressed in different ways. We ask,
"What are the spiritual needs that are being met by the existing
system? Ancestors, the spirit world- What about these?" Go out
with questions as a learner and then present answers that address
questions they are asking. (Whelchel 1995)
Deepening Relationships
Some positive influences from the organization in this area included,
... moving out of missionary compounds into national neighborhoods.
Developing working teams of missionaries and nationals. Utilizing
national schools in some places. These things encourage deep
relationships. The things that create barriers are the same things as
for the mission family-selfishness, greed, lack of communication,
not confronting. (Ricketson 1995)
The Missionary Learning Center stresses personal relationships
because the nature of the gospel demands it. "God's moves in the hearts of
people. If you are going to share the gospel it must be on a personal level"
(Whelchel 1995). Whelchel added, "We say that you will not only give a
message but will receive a message. You must earn the right to be heard.
The first term is for emphasizing language and relationships" (Whelchel
1995).
Summary and Conclusions
What is the Missionary Learning Center's position on incarnational
ministry? In terms of overall orientation approach, the MLC stresses being
a life-long learner which begins by checking the tendency toward
ethnocentric bias. This approach stresses instilling concepts and a mental
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framework which center upon the impact of culture- both one's own and
the host culture's.
For the MLC, incarnational ministry may be concisely characterized
as "being there" over the course of a career. They stress that a career
commitment is necessary to really come to build deep relationships and to
understand the worldview. Incamational ministry involves entering the
frame of reference of a specific segment of the host culture.
What factors encourage and discourage an incamational approach?
Within MLC programming, it is stressed in over 30 hours of cross-cultural
communicative competence, in two full days of Cultural Anthropology, and
in a session on Foreign Mission Board philosophy and strategy that
emphasizes incamational concepts. As mentioned earlier, lack of longterm commitment can impede development of an incamational ministry.
One's material lifestyle can be a barrier if these things become more
important than relationships with the host people. In the stafrs view. the
timing of packing and crating for the assignment is a moot issue:
Missionaries need to sacrifice any aspect of material lifestyle that becomes
a barrier to relationships at whatever point necessary. Understanding the
worldview and the traditional religions as well as focusing on building deep
relationships are consistently stressed as means to implementing the
incamational approach.
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This is what the Missionary Learning Center hopes to teach. Now
we tum to the missionaries of East Asia and their understanding of
incarnational ministry and the factors that influence it.
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Notes
This study was based on the results of 400 questionnaires sent to
missionaries who had been through the orientation program within the last
five years. As well, 100 questionnaires were sent to mission leadership
(administrators, treasurers, business managers, language/orientation
coordinators, and others. The return rate for questionnaires was over
70%. Also, interviews were conducted with missionaries, Foreign Mission
Board staff, trustees. One veteran missionary couple and one first term
missionary couple attended a complete Career Orientation in order to
evaluate the program in light of their own field experience.
1.

The Missionary Learning Center's approach to orientation shares
many similarities to that one advocated by Don Larson (1992a:385-393)
who served as the organization's chief consultant for orientation for many
years. Here Larson outlines an exit orientation process in which
participants become aware of their own cultural identification-their
"tribalization." He suggests that there are five major stages in the deparochialization process 1992a:390-392). They are (1) notice the
differences between cultures; (2) recognize the importance and value of
one's prior cultural experience; (3) take inventory of their
uniqueness - their "history, likes and dislikes, needs, character, and traits";
(4) plan development in tenns of goals and objectives for meeting
expectations- their own, the organization's, and those of the people among
whom they will live; (5) forecast the potential warning signals of this
development program and work toward increasing their effectiveness.
2.

The "Leamer-Knower" approach to culture learning stresses being
an active learner that seeks out infonned persons- "knowers"-who can
help one achieve identified learning goals.
3.

4. This analysis was based on the Career Orientation schedule for the
Spring II Session, May 11 - June 29, 1994. Although the program is
continually being developed and refined, this schedule has many of the
basic program elements that have been in place for years.

Chapter 6
How I Learned This Story

We have established what the literature and the organization have to
say about about incarnational ministry and its influences. At this point we
join the subjects of our study - the first and second term Southern Baptist
missionaries of East Asia. On a day in the not so distant past they boarded
a plane in the United States and within a day found themselves in the
middle of their new reality, their hosts countries. The world of the home
offke in Richmond, and the eight weeks at the Missionary Learning Center
were left far behind. The world of missionary ideals was about to meet the
world of missionary reality.
In view of their actual experience what did the missionaries of East
Asia really say about ministering incarnationally? Finally, it matters little
what we say about this subject in the abstract. We are concerned with what
real people, in real places are experiencing. These are parents whose
preschoolers get sick and need a doctor. We are talking about children
who fear going to the park because the oriental children want to touch their
hair and call them "white monkeys". These are families that move from
quiet towns in West Texas and South Louisiana to sprawling metropolises
where it takes an hour to get anywhere by car with the threat of potential
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traffic mishap all along the way. It is the story of families hungering for
support and an understanding ear, yet tom between finding this support in
like-minded expatriates versus nationals whose language, customs and
worldview are often poignantly and painfully foreign for missionaries
caught in the emotional maelstrom of culture shock. These are persons
trying to do something that makes many average persons shudder: try to
become "at home" in a foreign land where everything familiar is left
behind, and even those things that seem superficially the same (like
MacDonald's) just aren't. They create a cognitive dissonance that
incessantly insists, "Something is wrong with this picture."
This is the story of persons struggling between the ideals of
missionary heros they have grown up with ("Saint" Lottie Moon) and the
reality that they and their children must somehow survive and hopefully
attain a measure of happiness in this strange setting. And they stumble and
fall, and pick themselves up-again and again and again. They creep
forward in this fretful adventure, living halfway between fear and
excitement, between a sense of foreboding and a sense of anticipation of
what will come next. And through it all they try to keep fixed in mind that
being here is somehow God's idea, and who they are and will become, and
what they will accomplish, are finally in his hands.

257
We can only begin to accurately tell this story by hearing what
individuals have to say. This story was discovered by traveling to their
setting, and sitting down face-to-face and asking about their life and
ministry. This meant an assurance of confidentiality (No administrator up
the ladder was going to see their name attached to any of their comments in
the report) and generally getting across that they could "let it all hang out."
There were no "right answers." I wasn't out to label their lifestyle or their
approach to ministry as "good" or "bad". I wanted to let them know that I
have a tremendous amount of respect for their effort, whatever it is. And I
do, because most people would hardly consider even trying. I hope that
my words and demeanor said, "What you are doing takes guts and
extraordinary effort, and I respect you no matter how you've gone about
it. "
How I Went about My Interviews
How was I to get to the heart of frustrations and agonies that
missionaries felt in trying to learn a language, understand a culture and
build cross-cultural relationships? I knew that this was a sensitive area
where persons probably felt some distance between the ideal and what they
were experiencing. They perhaps felt some guilty about not achieving all
that they wished as fast as they hoped.
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I decided that a face-to-face confidential interview was the best place
to begin. In an interview I could let them take the conversation where they
felt it needed to go. I wanted no "canned answers." The questions I asked
must be open-ended so that they could share their story and not feel pushed
to conform to anyone else's.
I developed a nineteen-question interview schedule which was
introduced earlier (Figure 2 on page 20). Upon pretesting, I refined my
questions to be more clear, direct and natural, and felt ready to launch.
My final revisions were typed into my borrowed laptop computer as I
awaited my international flight from Chicago, O'Hare Airport to Taipei,
Taiwan.
Since open-ended questions meant allowing a person to take a
question in whatever direction they wanted, many times the individual
would inadvertently cover the answer to one question in a previous
question. If I felt that I clearly understood their response, I decided to not
appear tedious and redundant by directly asking the question again. Taking
this approach meant that sometimes a person would respond at length to
one question and sometimes have very short answers for others. Very
often, however, I would follow up a scheduled question with an impromptu
question in order to clarify or have them elaborate on some point. The
interview approach gave me the freedom to pursue interesting questions
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that arose in the midst of our conversation, even if had never occurred to
me before. If a question felt relevant then I would follow my intuition by
pursuing it. My task felt something like that of a detective or an
investigative reporter intent on unraveling a mystery.
My actual protocol was to sit down with my hosts, typically in a
quiet and private place, like the comer of a lobby or dining room, or in a
hotel room. If I knew them already we would take a few minutes to "catch
up," or if we had common friends or interests, we would talk about this for
a while.
After this small talk, I would begin by telling them what I was doing
-that I was here at the request of the Area Office as well as for my
doctoral research. I told them that the intent of the research was to
understand their experience of learning and adjustment on the mission field
so that the FMB could do a better job throughout the process of preparing
missionaries, especially at the points of exit orientation (MLC) and entry
orientation (including the formal language and culture learning programs).
I constantly reassured them that their comments would be kept confidential.
I began the interview by collecting some biographical data. This
included their name(s), age, place of assignment, type of assignment, names
and ages of children, the date of arrival on the field, and their
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Myers-Briggs types. I explained that having this information would help
me analyze the data.
At last I would launch into the schedule of questions. With the
laptop computer, I had made a template of the list of questions which I
would simply duplicate for each interview. Then I could simply key in
their responses to the questions. If I felt that I wasn't getting all of their
response with this dictation style approach, I would request their
permission to use a tape recorder, so that I could review their responses
later. This method allowed me to record the basic content of the
interviews, most of which was verbatim, but allowing me to exclude any
comments that were clearly extraneous. This approach is similar to the one
discussed by Lofland (1984:65) concerning different methods of indicating
quotations. I created a shorthand of common terms that allowed me to
more easily record their responses. Throughout my time in Asia I tried to
review the interview notes. As insights emerged I made field notes to assist
me in later analysis.
My interviews were with the missionaries of five countries in East
Asia and with three distinct groups: (1) missionaries who had come to the
mission field within the last ten years; (2) missionaries who were serving in
administrative and leadership roles within the mission; (3) Area Office
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leadership. The questions asked each group were similar, but allowed them
to answer from their own perspective.
Analysis of the Data
Upon returning home came the task of analyzing the literal reams of
interview data. The final product of this effort was the labeling of text as
specific factors relating to the theme of incarnational ministry. From this
interview data I attempted to answer two major questions: The first was,
"What is incarnational ministry according to these missionary's
perceptions?" I asked this question because I knew I could not intelligently
explore the influences upon incarnational ministry until I first knew what
this concept meant to them. What emerged from my analysis was an
understanding of incarnational ministry shaped largely by the Missionary
Learning Center and by their local mission's philosophy of ministry.
The second question was, "What are the factors that influence the
developing of this incarnational ministry according to these missionaries's
perceptions?" As I mulled through the data again and again, themes began
to emerge. After much reflection, I felt that these themes or factors could
be organized into three primary spheres of influence: organizational , crosscultural, and personal (Figure 1). Aspects of these three spheres seemed to
contribute to individual's understanding and implementation of
incarnational ministry.
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From this point, I tabulated the number of times each factor was
mentioned. I classed these responses as positive or reinforcing towards
identification (+); negative or discouraging towards identification (-);
neutral towards identification (n); and mixed towards identification (m).
In some interviews a factor was mentioned just once, while in others one
might be mentioned several times. If an interview made mention of a
factor only one time, this was tabulated just once. Likewise, mUltiple
mention of a factor did not change the single tabulation. This method,
therefore, did not measure the number of mentions of factors within an
interview (e.g., multiple mention of a factor such as an encouragement to
identification), but rather the presence of a given factor and the subject's
position towards it ("+," "-," "m," or "n") regardless of how many times it
was mentioned.
If within an interview different statements were both positive and
negative, this was tabulated as a mixed value (m). A sample table for the
factor, "accepting of diversity," follows:
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Table 5
Accepting Diversity Sample Table
Taiwan
n = 11
Accepting of
Diversity

Macau
n=3

9%+
[27%n]

Key:

Hong Kong
n=7

(14%m)
[36%n]

"+" is encouraging message
"-" is discouraging message

Korea
n = 11

Japan
n= 10

Total
n =42

9%+
18%-

10%+

7%+
5%(2%m)
[27%n]

[33 %n]

[4O%n]

"(m)" is mixed message
"[n]" is neutral response

(Brackets ("[ ]") are used to easily distinguish the neutral values from the mixed which are
enclosed by parentheses ("( )").

The "n" value in the top row represents the number of interviews.
In most cases this included a husband and wife and in other cases single
missionaries. Participants were allowed to respond spontaneously to the
questions. I did not attempt, for instance, to have both spouses respond to
each question, but allowed each to participate spontaneously to the degree
each wished. As is evident from the table, I had 42 interviews (including
couples and singles, 75 persons) who had served as missionaries for ten
years or less and had all received exit orientation at the Missionary
Learning Center.
I tried to be particularly senstive to husband/wife dynamics in the
interview process. If one spouse tended to dominate, I would try to draw
the other out with follow-up questions. As much as possible, I tried to
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insure that my interview findings represented the views of both husband
and wife. An inherent limitation in this approach, however, was that a
person may not have shared as openly in an interview setting with their
spouse present, as compared to a one-on-one interview setting. This is an
inherent methodological limitation to this study. It is difficult to
adequately represent the gender differences that are present in this
research. This constitutes a need for further research that focuses on the
unique perspectives of men and women about incarnational ministry.
Let's observe from the table how the four different categories ("+,"
"-," "n," and "m") were tabulated. Within the Taiwan mission 9% of the
interviews (1 of 11) mentioned diversity within the mission as an
encouragement to identification, thus receiving a positive ("+") tabulation.
In addition, within the Taiwan mission, 27% (3 of 11 interviews)
mentioned this diversity in a neutral vein, neither as an encouragement or
discouragement to identification, thus receiving a neutral tabulation ["nil].
Within the Hong Kong mission one interview (14% of those
interviewed) included both negative and positive statements about the affect
of their mission's acceptance of diversity upon identification, and thus was
tabulated as a mixed value ("m"). Finally. within the Korea mission, 18%
of the interviews (2 of 11) made mention of their mission's acceptance of
diversity as a discouraging influence upon identification.
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I felt that this interview method was an excellent way to learn

without interviewer bias the factors that missionaries felt affected their
identification. This was a thoroughly inductive approach in which
participants themselves described relevant factors. (The approach was not
deductive-the researcher "hypothesizing" the relevant factors and asking
participants to verify them.) Yet, at the same time, this open-ended
interview method using an inductive approach was perhaps not the best way
to conclude with confidence where the interview group stood as a whole.
I thus determined to verify my interview findings through the use of
a questionnaire sent to all interviewees (Figure 9 on page 267). This
instrument was created on the basis of what I learned in the interviews. I
sought to verify through the questionnaire what I thought missionaries had
indicated as relevant in the interviews.
My return rate for the questionnaire was over 50% (23 of 42
interviews). The return rate from individual missions was uneven. For
example, almost all interviewees from Hong Kong (5 of 7) returned the
survey while just a few (2 of 10) from Japan returned it.
With this sort of return pattern, I could be confident that the results
were representative of the overall group of missionaries I had interviewed
who had been in East Asia ten years or less, and had received exit
orientation at the Missionary Learning Center. On the other hand, I could
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not verify with confidence the findings within each mission since return
rates were uneven. With an overall return rate of over 50%, I felt that
conclusions would best be made about the entire East Asia group.
The analysis done on the questionnaire was of a descriptive nature. I
sought to describe the overall pattern of response and to interpret its
significance. Statistical analysis was done with the aid of a research
assistant who used Statmost for Windows to analyze the data. His analysis
produced statistical data for each question including the minimum and
maximum values for each question, the mean, median, standard deviation
and variance. For example, participants responded with a wide variety of
answers to question G:
G. The local mission's expectations for missionary involvement in mission
responsibilities and activities has (circle one)
<---1-----2-----3-----4-----5-----6-----7 -----8-----9-----10--->
often conflicts with
sometimes
no impact on
identification
conflicts with
identification
identificati on

267
O.

QUESTIONNAIRE ON MISSIOOARY IDENDFlCATION
AND THE FACTORS THAT INS IIENCE

According 10 my perception my k>cal m;ssjon's phjPsooby of

lllini:ULi

rr

may generally be raled as follows.

(Write number in blank.)

< ··-1 ····2-····3-·.·.4·· ... 5-···-6-····7 ..... 8 ..... 9 ..... 10 ... >

strongly
emphasized

·Name : _________________________________________
Dale:

Myers.Briggs Profile :
Age: _ _

understanding of its traditionaJ religions

Serving in and through local churches
Bonding with the local mission

Dale 01 Arrival in Country: ________________--:-_______

Children (and age): ________________________________

Having a cooperative attitude 10000ard the local mission
Approaching the host cutture with a Leamer's altRude
Having B positive attitude towards cross ·cultural living and
ministry

Job Assignmen t: _________________________________

MiSSionary Idenlificalion is a term that may be used to largely describe
incarnational ministry. This questionnaire takes missionary
identification to mean ,he missionary's eftor1 to identify with the host

people by gaining competence in their fang~ge, by building cross:
cultural relationships, by progressively comrng to understand their

cullure's worldview and their traditional religions, and by adopting
Iheir lifestyle al Ihe points that facilitate closer relalionships: Thank
you for taking Ihe time to fill ou! this follow-up questionnaire. All of
your responses are strictly confidential.

Living among the host people
Loving/Accepting/RespeCling the host people
Exhibiting endurance to stay for the ·Iong haul:,
Other
P'ease rate your k>cal mission's posi'tion on the following factors as a
means to identificaHon with the host cutture .
(Write number in blank.)

E.

< ··-1 ····2-···· 3 ..... 4 ·····5 ·····6····· 7 ····-8 ····- 9-···-1 0 .. . >
strongly
neutral
strongly
emphasized

Adopt ing the lifestyle of the host people
Understanding the host culture's world view
Understanding the host cunure's traditional reigions
Serving in and through local churches
Approaching the host culture w~h " leamer's an~ude
Having a positive anitude toward cross...cultural living and
ministry

Gaining language competence

Living among the· host people
Loving/AcceptinglRespecting the host people
Adopting the typical mode of housing of the hoSl people

Adopting the lifestyle of the host people
Understanding the host cutlure's woc1dview. inc:Juding an
understanding ot its traditional religions

A nationaJ surrogate family for new missionaries

CXher _____________________

Serving in and through local churches
Bonding wilh the local mission
Having a cooperative anitude towards the local miSSion

F.

Approaching the host culture wfth a learner's anitude
Having a positive anitude toward cross-cuhural living and

<

ministry

strongly

neutral

strongly

encourages

position

discourages
identification

G. The IocaJ mission's expectaJ:ions for missionary involvement in
mission responsibilities and act ivities for me (circle one)

< ···1··· -2- ···-3 ..... 4· · ··· 5····-6-····7 ·····8 -· ···9-···-10··· >
has no impad on
sometimes
ohen conllids with
identification

discourages
identification

conflicts with
identification

identifieation

H.

I find that the peer pressure that I experience from fellow
missionaries generally (circle one)

C. As a means to encourage Identitication our mission displays (circle
one)

< ···1····2-····3····· 4····-5 -· · ··6-···· 7-··· -8··· ·· 9· ···-1 0 -·· >

<··-1-··-2-· ··- 3 ·····4-···-5-····6·····7 ·····8-· ·· - 9·····10···>
some
accountability

···1 ···-2 ·····3 ..•.• 4·····5·····6····· 7 ••.. -8-···-9-····10-·· >

strongly
identification

B. I find thal our language program (cirde one)
<· ··1-·· -2-· .. - 3-····4-····5-·· ·-6-·· · -7-··· .8- •..• 9- ••• ·10··· >

vinually no
accountability

The okter genera:lion's influence in our mission is one that generalty

(circle one)

Living among the host people
Loving/Accepting/Respecting the host people
Exhibiting endurance to stay for the ·Iong haur
Other _ _ _ _ _ _ _ _ _ ___

position

discouraged

Gajning language competence

Building relationships with the host people
Bonding' with the host people

neutral

position

Building relationships with the host people
Bonding wilh the host people

A. ACO)rding to my perception . MLC's pbilQsroby of ministry may be
rated as follows. (Write number in ~ank.)
< ••• t ···- 2-···-3-····4-···· 5-··· -6-···· 7 ····· 8··· ·· 9·····10·· · >
neutral
strongly
strongly
position
discouraged
emphasized

encourages
Identification

strongly
dis couraged

Building relationships with the host people
Bonding with the host people
Gaining language competence
Adopting the lifestyle of the host people
Understanding the host cuhure's worldview, including an

Place of Ministry: _________________________________

sl,ongly

neutrsl
position

very high
accountability

strongly
encourages

neutral
position

identification

strongly
discourages
identification

2 Although the local miSSion Is comprised of diverse individuals
I

·Bonding· may be defined as crealing a sense of anachment and

comfortableness with the

hnet

...... -_.-

with dnferent viewpoints, please give your general Impression of the
mission overall.

Figure 9
Follow-up Questionnaire Regarding IncarnationaI Ministry
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I. According 10 my perception, the most dominant cross-cuhural
factors that aHeet Identification can be rated as 'oHows.
(Write
number in blank.)
<---1 ----2-- -- - 3 ----- 4 -- - -- 5-----6 -----7 - ----8-- --- 9- ----10 -- - >
l6ast
somewhat
greatest
impediment to
an impediment
impediment to
identifk;.ation
Idenliflcalion

P. As a means 10 bu ild aoss<utlural relationships I find that primarily
loving. respec1ing. and acooptlng others has for me (circle one)
<---1----2-----3-----4-----5-----6 - -- --7 -----8-----9-----10-- - >
virtually
some
very
no
focus
Important
focus
focus
Please rSSe these statements according to the (ollowing scale.
(Write number in blenk.)
< -- -1 -- -- 2- ----3-- -- -4- -- --5----- 6 - ----7 - ----8 - -- --9-----10 - -->
very
neutral
very
strongly
respons'3
strongly
agree
disagree

0..
Language dnficuUy
Cultural Distance between the host OJhure and my native cutture
Status • Role issues that make it difficutt to build relationships
Culture shock and cuhure stress
The inscrutabmty of the host cutture's way of thinking
The difficulty in building cross-cuttural relationships
The tendency to relate to nationals on the k)vel of the
superficial Western cullure that especiaJly pervades urban
areas
The host people perception of missionaries as '"foreigners·
Olher _ _ _ _ _ _ __

Children can enhance missionary identification but general:y
their. needs (e .g., needs for schooling and socialization as
Americans) present a significant obstacle to the missionary's
involvement in the host culture.
Once the new missionary aurves on the field, he/she has ample
mentoring and accountability towards developing a pattern of
ministry that includes aspeds of identificalion.
The primary aim of cross-culturaJ ministry is not identific.alion
with the host cutture, but creaLing relationships of
understanding and trust in which the gospel can be expressed.
Identification with the cuhure is a powerlul and eHective means
for building cross-cultural relationships of understanding 8Ild
trust.
Identification with the cutture is a dearly ar1iculated core value
of the Foreign Mission Board which enables it 10 be
implemented al Ihe local level.
Much of MLC's teaching regarding identification remajns donnanl
in the new missionary because eHective cont inuing educalion
toward cultural sensitivity is lacking.
Missionaries mostly relate to nationals more like them
cunurally (those interested in Western culture, in English,
ones with similar profesSional, educational, and socioeconomic
backgrounds), so the issue of lifestyle identification (where

J. I nave observed that tor the missionary having children (orde one)
<---1 ____ 2- ----3 -----4--- -- 5-- -- -6 --- - - 7 -- ---8 ----- 9 - ----1 0 --->
strongly
neutral
slrongly
discourages
position
encourages
identification
identification
K. As a means 01 building cross-cuUural relalionships I find Ihal
minimizing the diHerences and stressing the similarities has (circle
one)
< ---1 ----2- - - -- 3 ----- 4 - ---- 5-- ---6 ----- 7 ---- -8 ----- 9-----10--->
very
some
virlually
important focus
focus
no focus

L. Please rate your degree of motivation toward the following factors
as a means to minister cross-cutturally. (Write number in blank.)
< --- 1---- 2- - -- -3 -----4----- 5- - ---6----- 7 - ---- 8 -- ---9-----10-- - >
very
average
virlually
high
motivalion
no
motivation
motivation
Molivation to learn Ihe language
Motivation to build relationships
MolivaLion to understand the world view
Molivalion to take the in~iative and be a seH-starter in
reach ing goals

one lives. the mode of housing. the mode of transportalion) is
generally not relevant.
For mos1 missionaries, an understanding of the host euh.ure's
worldview is c;I, prominent fador in shaping the ir approach to
ministry .

R. Please feel Iree to share below any commenls that you feel are
relevant to this study.

M. r find thai my love of creature comforts, conveniences, and olher
things associated with the Western way 01 life affects my identification
whh (circfe one)
< ---1 --- - 2-----3 -----4----- 5---- - 6-----7-----8-----9-----1 0--->
very strong
some
very lillie

negative
inlluence

negative
influence

negative
influence

N. I find that my personalhy type 01 (check one) _ _ extroversion or
_ _ introversion (now circle one)
<---1----2-----3 ---- -4---- - 5-----6-- - --7 - ----8---- - 9-----10--->
strongly
neutral
slrongly
position
discourages
encourages
Idenllflcalion
identification

O. I find that the conscious effort to maintain a positive anhude
lowards Ihe hosl cunure has lor me (cirde one)
< - - - 1 ---- 2- - -- - 3 -- - - -4- -- -- 5 - - - - -6 -- - -- 7 - - -- -8 ---- - 9-----10 -- - >
some
virtually
very
focus
no
important
locus
focus

Figure 9
Follow-up Questionnaire Regarding IncarnationaI Ministry (continued)
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The statistical "vital signs" for this question were as follows:
mm
G. Mission
Responsibilities &
Activities

1.00

I

max

mean

9.00

4 .57

median

5.00

standard
deviation

variance

1.70

2.9C

I

These statistics represent a pattern that may be described graphically
using a box-whisker graph. Box whisker plots are useful in describing the
distribution of a population. In the discussion of questionnaire results they
allow us to see the pattern for the overall group. For example, the group
might be fairly unified on a certain issue, thus concentrated around the
mean. Or the group might be skewed to one end of the scale indicating that
the group's opinion is more in a certain direction. Or, in some cases we
find that the group is polarized or divided at opposite ends of the scale
indicating two distinct groups of opinion. Yet, conversely, we may find
that no consensus of opinion exists, but that responses range even up and
down the scale.
For example, for question G (Figure 10 on page 271), the boxwhisker graph describes the extreme values (5% of the population at both
ends of the scale) as "whiskers," the lines extending beyond the box. These
"out-Iyers" for question G are "1" and "9." The box of the graph describes
values that include 90% of the population. Furthermore this 90% group is
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divided into four quartiles (actually more like 22.5% [90/4 = 22.5]). The
mean is found between the second and third quartiles and is marked by a
triangle, octagon, diamond, or some other geometric symbol.
An important concept to grasp regarding the box-whisker graph is
the smaller the quartile box, the higher the concentration of respondents.

For example, for graph G the first quartile is between "2" and "3." This is
a denser than the fourth quartile which is between "5" and "7." The very
densest quartile is represented not by a section of the box but as a straight
line, as is the first quartile in Graph F (Figure 11 on page 271). This
straight line for the first quartile means that this first 22.5% responded
with a rating of "2."
Graph F represents a distribution that is fairly even with the
concentration gradually tapering off in the fourth quartile ("5" to "7") and
in the whisker ("7" to "9").
On the other hand, Graph Q2 (Figure 12 on page 272) represents a
pattern that is heavily skewed towards the upper end of the scale. The
third and fourth quartiles were at values of either "8" or "9." The second
quartile is thinly concentrated as it covers between "4" and "8." In this case
the mean is approximately "8" because of the heavy skewing towards this
end of the scale. The upper whisker, in fact, does not exist because of the
sole concentration of ratings at this end of the scale of either "8" or "9."
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On the other hand graph E5 (Figure 13 on page 272) represents a pattern
that is highly concentrated around the mean of 3.2. All fourth quartiles of
the 90% range fall between "2" and "4." The low "whisker" [first 5%) is
"1" and the high "whisker" [last 5%] is between "4" and "6."
Summary and Conclusion
So now we are ready at last to interpret and discuss the missionary
findings . We have established the research methodology used in gathering
information from the primary focus of this study, the first and second term
Southern Baptist missionaries of East Asia. In the following chapters, the
different areas of research presented in this chapter will be discussed. The
basic order of presentation will be as follows:
1. Overview of the Sphere of Influence
2. Presentation of Tables and Graphs
a. Table of interview findings
b. Box-whisker graphs for this sphere
c. Table of statistics related to graphs
3. Discussion of Questionnaire Findings
4. Discussion of Interview Findings

Chapter 7
The Missionaries' Understanding of Incarnational Ministry

We are concerned about what people have done with the concept of
incarnational ministry. How have they tried to live it out? But to even
start talking about this, we have to understand what incarnational ministry
means to these missionaries. Specifically, we need to learn what
missionaries perceive to be the organization's concept of the term. Only
after we understand what people are aiming for can we meaningfully
explore the factors that influence the implementation of this concept
positively or negatively. The principal place of instruction regarding this
concept is the Missionary Learning Center where messages about
incarnational ministry are a part of key program elements. Secondly, we
need to understand missionaries' perceptions of their local mission's
concept of incarnational ministry.
Perceptions of the Missionary Learning Center
As mentioned before, the Missionary Learning Center is the main
point where missionaries encounter the concept of incarnational ministry.
Nowhere else do missionaries get quite the prolonged and concentrated
dose of this subject as they do at the MLC. So what do missionaries say
they learned here about incarnational ministry?
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The part of the questionnaire that relates to missionary perceptions
of the Missionary Learning Center is section A:
A. According to my perception, the MLC's philosophy of ministry may be
rated as follows.
<---1-----2-----3-----4-----5-----6-----7 -----8-----9-----10--->
strongly
neutral
strongly
emphasized
position
discouraged
_ _ Building relationships with the host people
_ _ Bonding 1 with the host people
Gaining language competence
_ _ Adopting the lifestyle of the host people
Understanding the host culture's worldview, including an
understanding of its traditional religions
Serving in and through local churches
Bonding with the local mission
Having a cooperative attitude towards the local mission
Approaching the host culture with a leamer's attitude
Having a positive attitude toward cross-cultural living and ministry
_ _ Living among the host people
Loving/Accepting/Respecting the host people
Exhibiting endurance to stay for the "long haul"
Other _____________________
The graphic profile (Figure 14 on page 277) for this section reveals
a high degree of support for these factors. We will contrast, however, the
ones that have unified support and ones that show a higher diversity of
opinion. In particular, we will note those that relate to incarnational
ministry.
Although not mentioned often in the interviews (Table 6 on page
282), the questionnaire shows the highest emphasis at the Missionary
Learning Center upon language competence (A3). This absence of mention
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in the interviews may be because language study is not a part of the
orientation program, but is undertaken upon arrival on the field. Through
the questionnaire, missionaries indicate that the MLC highly emphasizes
language competency although this pursuit must wait until later.
Almost equal to language study is the MLC's emphasis upon building
relationships and bonding with the host people (Figure 14 on page 277: Al
and A2). There is a strong and uniform response on the survey indicating
that missionaries feel that this is central to the MLC's philosophy of crosscultural ministry. The same is true of understanding the worldview and
traditional religions (A5). This ranks near the top according to missionary
perceptions of the MLC. Notably this emphasis upon understanding the
worldview and traditional religions is perceived to receive more emphasis
at the MLC than from the local mission (Figure 15 on page 279: Scale D5).
Within the local mission this area receives moderate emphasis (mean of
3.7) however the range of opinion is wide (variance of 4.13). Missionaries
seem mixed in the emphasis they place on understanding the worldview and
traditional religions.

Strongly
Discouraged

10

9
8

7
6
Neutral

5
4

3
2
Strongly
Emphasized

A1

A3

A2

A5

A4

A7

A6

AS

A9

A10

.-

~-- - .

min

survey question

max

me<r1

median

standard
devialion

variance

survey queslion

A12

A11

min

--

A13

.

max

me<r1

median

standard
devialion

variance
2.94

Ii A1. Building relationships wilh Ihe host people

1.00

5.00

1.78

1.00

U)9

1.18

A8. Cooperative attitude loward the local mission

1.00

7.00

2.87

2.00

1.71

I A2. Bonding

1.00

5.00

1.96

2.00

1.19

1.41

A9. Learne(s atUitude

1.00

3.00

1.39

1.00

.66

.43

A3. Gaining tanguage competence

1.00

5.00

1.48

1.00

.95

.90

1.00

4.00

1.70

1.00

.88

.77

A4. Adopting the lifestyle of the host peopte

1.00

7.00

3.14

3.00

1.58

2.50

Al0. Posltve attitude toward ClosHulturalliving &
ministry

A5. Unde<standing the worldvfew and ~adiUonal
re1oglons

1.00

8.00

2.30

2.00

1.55

2.40

All . Uving among the host people

1.00

10.00

2.17

2.00

1.92

3.70

A12. LovinglAocepling/Respeding the host people

1.00

9.00

2.13

2.00

1.77

3.12

A6. Serving In & through focal churches

1.00

5.00

2.23

2.00

1.31

1.71

A13. Endurance to stay for the 'long haul'

1.00

6.00

2.36

2.00

1.59

2.53

A7. Bonding with the locat mission

1.00

8.00

3.57

3.00

2.35

5.53

with the host people

Figure 14
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We also note from the A profile that a wide range of opinion exists
on some issues. For one, adopting the lifestyle of the host people (A4) has
a wide range of opinion, although 90% of the response does lie between
"strongly emphasized" to a "neutral position." This pattern suggests that
missionaries perceive this to be an emphasis of the Missionary Learning
Center, although with variance of opinion as to how much emphasis. Note
the contrast between this response and that for the local mission (Figure 15
on page 279: D5). Missionary perceptions of the local mission indicate that
"adopting the lifestyle" is an issue upon which the mission is mixed. The
variance is great (4.13) indicating that a wide diversity of opinion exists
within local missions.
Also, a wide range of response was given for "bonding with the local
mission" (Figure 14 on page 277: A7). This issue showed the widest range
of variance (5.53) in the A profile for missionary perceptions of the
MLC's philosophy of ministry. This pattern indicates a diversity of
opinion. Why the high variance? Perhaps because for some, the MLC is
advocating approaches to ministry (i.e., missionary identification) that are
not clearly advocated by the local mission. Thus for these persons, the
MLC would certainly not be encouraging a bonding with the local mission,
but rather a spirit of autonomy in order to plot a different course.

Strongly
Discouraged

10

9
8
7

6
Neutral

5
4
3

2
Strongly
Emphasized

01

02

03

04

05

07

06

09

08

010

011

012

013

- - _ .-

survey question

min

max

mean

median

standard
deviation

variance

min

survey question

max

mean

median

standard
deviation

variance
1.52

01. Building relationships with the host people

1.00

6.00

2.83

3.00

1.44

2.06

08. Cooperative attitude toward the tocal mission

1.00

5.00

2.39

2.30

1.23

02. Bonding wilh the host people

1.00

7.00

3.32

3.50

1.89

3.56

09. Learne(s attiilude

1.00

5.00

2.70

3.00

1.29

1.68

03. Gaining language competence

1.00

7.00

2.35

2.00

1.55

2.42

1.00

6.00

2.87

3.00

1.42

2.03

04. Adopting the lifestyle of the host people

1.00

8.00

5.23

5.00

2.09

4.37

010. Positve attitude toward cross-oJlturat living &
ministry

05. Understanding the woMdview and ~aditional
rerogions

011. Uvlng among the host people

1.00

10.00

4.35

4.00

2.68

7.06

1.00

10.00

3.70

4.00

2.03

4.13

012. Loving/Accepting/Respecting the host people

1.00

8.00

2.91

3.00

1.68

2.81

06. Serving In & through tocal churches

1.00

9.00

2.43

2.00

1.93

3.71

013. Endurance to stay for the '19"9 haul'

1.00

9.00

3.70

4.00

1.82

3.31

Oi. Bonding with the toeal mission

1.00

5.00

2.n

3.00

1.63

2.68

-

..- . _.

Figure 15
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These same comments apply to the response pattern for "cooperative
attitude with the local mission" (A8). A diversity of opinion also exists on
this scale (variance of 2.94). Those who don't see a cooperative attitude
with the local mission as the MLC's emphasis may feel this way for similar
reasons. Individuals developing approaches to ministry different from
their peers would not be perceived as "cooperative with the mission."
Now let's look at specific comments that missionaries made in the
interviews. Four areas emerged as major emphases of the Missionary
Learning Center.
1.
2.
3.
4.

Understanding the worldview and traditional religions
Adopting the lifestyle of the host people
Identifying with the culture
Building relationships with the host people

Understanding the Worldview and Religion
The clearest message that missionaries reported hearing at
Missionary Learning Center is that incarnational ministry is about
understanding the host culture's worldview and traditional religions (see
Table 6 on page 282). This is perhaps so because the Missionary Learning
Center focuses on the concept of culture. Missionaries come to understand
themselves as cultural beings-ones that have been shaped and molded by
their source culture. They come to recognize that their western culture has
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a distinctive worldview that influences their perception of reality. From
this foundation of understanding themselves as cultural beings they come to
appreciate the impact of culture upon the host people they go to reach.
Incarnational ministry is about coming to understand the worldview-i.e.,
the conceptual framework through which hosts interpret reality.
As concerns Christian witness, a key part of this is understanding the
role and function of religion for the host people. Understanding what
religion means to their hosts and the needs it addresses, the missionary can
more effectively share a witness that is relevant to those needs.
Missionaries in all missions strongly indicated that understanding the
worldview and traditional religions was a strong component of the
Missionary Learning Center's instruction about incarnational ministry.
Most do not elaborate at length about this, but simply stated that this was a
definite emphasis. Also, quite frequently, Dr. Darrell Whiteman, a
cultural anthropologist who regularly teaches in the Career Orientation,
was cited as the primary communicator of this emphasis. In essence his
message was, "In order to minister effectively, the cross-cultural witness
must first understand the host people."
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Table 6
Percentages of Missionaries Reporting Positive, Negative, Mixed,
or Neutral Messages about Identification from
the Missionary Learning Center
Taiwan
n = 11

Hong
Kong
n=7

Macau
n=3

Korea
n = 11

Japan
n = 10

Total
n =42

Understanding
of Worldview &
Traditional
Religions

55%+
18%-

86%+

33%+

45%+

50%+

55%+
5%-

Lifestyle
Adoption

27%+
9%-

57%+

45%+

30%+

36%+
14%-

Identifying with
the Culture

45%+

29%+

No
mention

27%+

10%+

36%+

Building
Relationships

36%+

57% +

No
27%+
mention

Key:

66%-

"+" IS encouraging message
"_,, is discouraging message

30 % + 33%+

"m" is mixed message
"n" is neutral response

Source: Interviews conducted by the researcher at the annual mission
meetings of these local missions held June 18 through July 24, 1994.

Missionaries from Taiwan made the following comments. One
missionary described Whiteman's central message as "go to the people and
live among them." He shared that "Whiteman's message was the most
powerful. I had never been exposed to the concept of worldview before. I
realized that I must figure this culture out." He commented on a training
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session that Whiteman had done for the entire mission during an annual
mission meeting saying, "When Whiteman came, it was at a strategic time.
Missionaries who had been here for 20 years did not know how to really
understand the worldview."
The stress at the Missionary Learning Center was to "be proactive"
in understanding the worldview. Career Orientation emphasized that
"opportunities to do this are left up to you. The Mission doesn't arrange
these experiences."
A central feature of this approach involved being a learner. The
Missionary Learning Center emphasized "being 100% a learner and a
servant to the nationals. We were to view nationals as having much to
offer, not at all subservient."
The Career Orientation program emphasized worldview and even
provided time in order to do focused study by means of an individual
learning contract. The only drawback here, commented one, was the need
for more time during the day w hen child care was provided. The program
"should have arranged for study during the day so that we could study
without children." There was also the complaint that although there were
book and media resources at the Missionary Learning Center, "nothing at
the Missionary Learning Center really describes the way the religions are,"
commented one. The materials were sometimes not specific enough. For
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example, one couple found material only about the Chinese and not about
the Taiwanese.
Missionaries from Hong Kong stressed similar emphases. One
reported that the Career Orientation "discussed being a learner, and
learning the culture. Once again Whiteman was cited as the presenter who
emphasized this the most. But once again it was pointed out that this
concept was mainly "book knowledge." One commented, however, that
this understanding has paid off: "It is helpful to understand why people are
doing what they are doing."
A missionary from Korea reported how the Missionary Learning
Center related worldview to the incarnational approach. "When you grasp
the incarnational model this motivates you to learn the religion and
culture." Another missionary from Korea cited that the Career Orientation
taught that "in order to minister, you need to learn about the religions and
culture of your host country." Another missionary shared that the Career
Orientation linked the concept of being incarnational- "moving and living
out among the people" with the ideal of being a learner, not a knower. The
one with the identity of learner will grasp the worldview." Another in
Korea contrasted the emphasis on learning the worldview at orientation
with life on the mission field saying, "understanding the worldview was
emphasized at the Missionary Learning Center much more than on the
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field." This same person confessed that missiology with an emphasis upon
worldview meant a lot more when studied on the first furlough ,
presumably because the reality of mission accentuated its importance.
Another missionary from Korea reiterated the longing for more specific
resources at the Missionary Learning Center. It would be good to "have
someone from your country," for example, "a real expert on Buddhism."
A missionary from Japan emphasized that contact with missionaries
on furlough might help in this regard. Although knowledge of worldview
was encouraged, the teaching tended to be general. The learning contracts
were helpful but more specific resources were needed. Another
missionary shared that at Career Orientation we "began to think about the
culture and becoming willing to learn and adjust in certain ways to it." For
this missionary, this Willingness to learn was based upon an acceptance and
respect for the people- "understanding that Christ had made the Japanese
people for himself."
Adopting the Lifestyle
This aspect of the Missionary Learning Center's teaching on
incarnational ministry proved to be the most controversial. On one hand
missionaries reported that the Career Orientation program emphasized that
one should adapt one's lifestyle to the host culture, yet once on the field ,
they found this largely irrelevant.
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A missionary from Taiwan described Missionary Learning Center's
description of the ideal missionary as "one who didn't live out in mission
housing, but lived with the host people. It was one that used the local mode
of transportation of the people" and got to know people "on a deeper level
than just Sunday morning." Another said that upon hearing Whiteman's
message on the incarnational approach, "some considered giving away their
things." This missionary heard the message that one should try to live on
the local economy "even if things [American goods] are available."
Another missionary shared that the emphasis from Whiteman specifically
extended to public transportation and housing. But he indicated some
division between those who heard this message. Referring to Whiteman, he
said, "it seems like he has 'Whitemanites,' but it is different on the field."
Another missionary who came to Taiwan in the mid 1980s said that
the teaching of the Missionary Learning Center set them at odds with the
local mission. He said that the Career Orientation taught them to,
... be a world-changer. We will come out and do things different
than they've done it the last 30 years. A lot of us came out real
judgmental-move out of the compound, don't rely on American
goods. This set us up for real disappointment. It set us up for
conflict with older missionaries once we got here.
Another missionary shared how the message on identification by
adapting lifestyle seemed overemphasized at the Missionary Learning
Center.
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The Missionary Learning Center goes almost too much [towards
emphasizing identification.] The message is almost to have no
identity. If you exert your own identity then you won't be accepted.
We have found instead that the Chinese like foreigners and like to
strip you down and figure you out. At the Missionary Learning
Center we felt guilty about having packed a crate. We felt guilty
about the American things that we have like a lazy boy and a soft
couch.
This same person said that their American identity had actually been
a way to build personal relationships. She felt that adopting the lifestyle in
terms of housing "did not work." She said, "I am a country lover and have
cows and chickens all over our walls. A neighbor told me that she would
like to see an American home. I asked her , "Would you like me to have an
American home?" "Yes," she said, "she would."
This same couple emphasized that being totally accessible was not
workable either.
Once missionaries go in to their house and shut their door, you need
your own space. I went to a theater in Taiwan and everyone was
within three rows of us because they are so uncomfortable with open
space. I went to the doctor and twenty faces were there to see a
Western body!
The message from the Career Orientation, and especially from Dr.
Whiteman seemed to be in the direction of adapting lifestyle, but it may be
that the overall impression that missionaries have of the organization is
more laissez jaire. A missionary from Hong Kong said that the orientation
taught that "you are as free to follow the way of life as you wish. You are
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to run as far with this as you could." Another Hong Kong missionary
described the Missionary Learning Center's teaching as, "you should live in
the community where they live if possible. If the missionary is living at
one standard and the people are three standards below. this is not good."
Missionaries from Korea found it particularly difficult to integrate
the Missionary Learning Center's message on adapting one's lifestyle with
the reality of life on the field. At points there seemed to be some conflict
between Whiteman's message and the rest of the staff, observed one.
Whiteman and others really drilled adopting the lifestyle. Yet the
staff would sometimes contradict Whiteman on the concept of
incarnational ministry. They displayed the attitude that they had
been Southern Baptist missionaries before, and knew the reality.
Their attitude made me wonder why they had brought Whiteman.
Maybe they brought him just to shock us. Maybe they thought they
had to bring us back to reality. We wondered who to listen to. We
heard staff laughing at how funny it was to see our shock at what he
had to say. They were not really endorsing what he had to say. This
was a negative message.
On the one hand missionaries from Korea agreed that adapting the
lifestyle was a clear message in the Career Orientation. Yet once
missionaries arrived they heard caution that it was "harmful to adopt too
many of their [Korean] practices." Another contrasted the Missionary
Learning Center and the local mission saying, "Whiteman pushed lifestyle
adoption but once you got here this is not the message." Another said that
their orientation stressed "living in apartments and not in compounds. Yet
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this doesn't mean living like them." Another felt that the overall impression
from the Missionary Learning Center was vague. It was "nothing definite,
but I sort of got the impression that we should adapt our lifestyle."
For another, Whiteman's concept of adapting lifestyle caused
internal struggle and angst. He disclosed, "Whiteman said the most about
this [adapting lifestyle], but this means less and less now. I think that
Whiteman has the image of a missionary in the bush. I am struggling
because I have this concept too. I struggle with my concept of missionary.
It doesn't seem to apply in an urban situation like Korea." Another
candidly said that he didn't feel that "the things that Whiteman says are
realistic for Baptist missionaries. You have already crated and then you
hear the message to 'go native' and you feel badly."
A missionary from Japan described the message about adapting one's
lifestyle as taught by the Missionary Learning Center as something that was
"an integral part of learning the culture." The emphasis [at Career
Orientation] was on interacting as much as possible." Another missionary
described this as something essential, yet that it doesn't mean forsaking
one's identity. The missionary must realize that "you will never be
Japanese. ... Don't give up yourself, because this is trying to change God's
plan."
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Identifying with the Culture
Finally missionaries made a number of statements saying that the
MLC generally encouraged them to identify with the culture as a means of
developing an incarnational ministry. These statements frequently involved
concepts that we have discussed in the preceding sections, yet the term
common to all was "identification".
A missionary from Taiwan said the message from the MLC was to
"always be a learner about the language and culture. Identify with the
culture." Another said that the concept of missionary as described by the
MLC was one "who identified with the culture.... A video at the MLC
said to dem<?nstrate love for the Chinese by just being with them. [During
my first term,] I wanted to walk out of many meetings [conducted in
Chinese], but I waited and these relationships became most helpful for
language learning."
Another said the message from the MLC was that "you will become
one of the people, yet you can only become a guest. There are certain
things that nationals will never tell you, and certain things that will not
translate because the two cultures don't match up." In this seemingly
contradictory message, this person expresses the tension between
identifying with the host people and the cultural distance that will always
remain. This indicates that total identification is an ideal that will never be
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completely attained. Yet, even still , identification is a worthy goal to strive
towards because this effort helps build personal relationships. Another
missionary from Taiwan expressed that the MLC's message was to achieve
such a balance- "not to completely forget western culture but to find the
middle ground."
Another comment from Taiwan was that perhaps the MLC presented
an ideal that was beyond any hope of realistic achievement. "The MLC
presented identification in such an ideal manner it almost seemed
unachievable. [As a missionary] you feel that if you identify too much you
are going against the grain with other language students. At break times in
language school, the students go one way and the Chinese teachers go the
other. "
Missionaries from Hong Kong supported the concept of
identification as a key concept of the Career Orientation. One described
the MLC's approach as "very strongly emphasizing the incarnational model
of ministry. The MLC developed it beyond a loose term." Another said
that" generally the message from the MLC was that the goal is to be a
successful missionary and that cultural identification is the way to do this."
A missionary from Macau reiterated the concept that identification is
not total. He maintained, "the MLC displayed a good balance in saying that
you don't have to go native to be a good missionary, and I think that this is
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good. With electronics the Chinese may have a bigger TV or stereo. The
Chinese ask us why we don't have a car. And we are happy to be in our
[larger] house. Our children may have mental health problems if we lived
in too cramped a space."
Missionaries from Korea supported this view of moderation in
identification. One missionary began the process thinking his family would
live at the level of the people to whom he was ministering and more
thoroughly adopt Korean culture. He said, "We got a more realistic view
by talking with furloughing missionaries. We can never become Korean.
We heard this also from Darrell Whiteman. The message was to achieve a
blend. Adapt to as many things as possible." Yet this missionary admitted
with a hint of remorse that his hopes for identification kindled at the MLC
had smoldered on the field.
Darrell Whiteman gave the biggest impression. His sessions were the
best part of the MLC. At that point I was willing to do this (identify
with the culture by adopting the lifestyle). But our missionaries
don't really live like that. If we had come and found missionaries
living like this, it would have made a difference. But we weren't
encouraged to do that. We had already packed some things and
struggled with having these things.
A fellow missionary expressed that upon arrival at the MLC that the
concept of identification was "still a very fuzzy thing. I had no concrete
images of what this meant. Whiteman was the best at clarifying this. He
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said, 'let's get down to some of the realities of the field and think through
some of the things that you are going to go through.'"
Missionaries in Japan further elaborated upon the understanding of
identification that they gained at the MLC. One expressed it in terms of
entering the receptor's frame of reference: "Whiteman's teaching has
heavily influenced our thinking of what a missionary should be. You can't
communicate outside the cultural context." Another missionary described
the "middle ground" of identification:
I realized that I didn't have to totally lose my identity. It is possible
to become bi-cultural. The nationals respect you more if you have a
sense of your own identity. They see you as real, not phony, and
respecting of their culture. Nationals wouldn't know how to relate
to one without a firm identity. They can relate to that type of person
better.
This same person described incarnational ministry as "living among
them and interacting with them. Not living off in a compound. You try to
develop relationships. Be vulnerable and let them see my life. Adapt to
their customs."
A fellow missionary from Japan expressed that the Missionary
Learning Center advocated accepting one's outsider status but using it
positively. He explained, "At the MLC the idea came up that you may
never reach those in the inner core. The MLC emphasized that everyone is
different in their capacity to adapt. It depends on the person. Not
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everyone can eat tofu. Every person is given the freedom in how far to
adapt."
Building Relationships and Bonding
A third basic emphasis of incarnational ministry that missionaries
reported hearing at Career Orientation was "building relationships." Some
even took this a step further and said that the relationships should be of
such a quality that one felt "bonded" to the culture-e.i., have a sense of
emotional attachment and "at-horne-ness" in the host culture. This was
widely reported as a thrust of orientation by all local missions. There
tended to not be a great deal of comment beyond saying that this was
indeed a strong emphasis. Some of the specific comments are as follows:
Missionaries from Taiwan tended to associate this concept (as with
many other concepts) with Dr. Whiteman. One missionary stressed that the
emphasis upon building relationships or bonding was expressed "more at
the Missionary Learning Center than anywhere else." For another the
message was that bonding was largely about "immersing yourself in the
culture." One commented that sometimes the new missionary is told to
disregard this teaching: "Some will tell you to forget all the crap you
learned at the Missionary Learning Center-forget all the bonding junk.
Maybe this has changed since we came through." Sometimes the teaching at
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the MLC was compared with what the new missionary might experience
within the mission culture.
At Career Orientation Whiteman challenged us to bond with the
culture, and the strong message was to not bond to mission people
first. You must almost fight against it-the mission family. There is
a fight of loyalty between bonding with host culture and bonding to
the mission, especially older missionaries. They think it strange to
be in a national home. They may expect you to be at every
function - prayer meetings, committee meetings, area meetings. Yet
this is different for different people. Some need a lot of support in
order to survive.
A missionary from Macau said that the specific emphasis was not
upon number of relationships but upon depth. I remember the message
"that you need one close friend. "
A missionary from Japan said that the Missionary Learning Center
stressed that one should keep relationships a central focus during the
difficulties of language learning and adjustment. The Missionary Learning
Center stressed that we are going to have problems sometimes. In language
school we will have days when we aren't making progress. We should try
to keep a close relationship with God in quiet time and Bible study, and
always be looking for opportunities to build relationships."
The Missionary Learning Center stressed "the importance of
bonding early." This was something that should happen "when you first
arrived. We feel very close to our host family. They were right there
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when we arrived." Another couple even arrived with the expectation that
they might live with a national family when they arrived.
Perceptions of the Local Mission
The part of the questionnaire that relates to missionary perceptions
of their local mission's philosophy of ministry is sections D and E. In
section D respondents were asked to rate various aspects of their local
mission's philosophy of ministry.
D. According to my perception, my local mission 's philosophy of ministry
may generally be rated as follows.
<---1-----2-----3-----4-----5-----6-----7 -----8-----9-----10--->
strongly
neutral
strongly
emphasized
discouraged
position

Building relationships with the host people
_ _ Bonding with the host people
Gaining language competence
_ _ Adopting the lifestyle of the host people
Understanding the host culture's worldview, including an
understanding of its traditional religions
Serving in and through local churches
Bonding with the local mission
Having a cooperative attitude toward the local mission
Approaching the host culture with a learner's attitude
Having a positive attitude towards cross-cultural living and ministry
_ _ Living among the host people
Loving/Accepting/Respecting the host people
Exhibiting endurance to stay for the "long haul"
Other ___________________________
Then in Section E, respondents rated factors as specific means to

identification with the host culture. This section was included to clearly
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establish relationships between certain factors and the concept of
missionary identification.
E. Please rate your local mission's position on the following factors as a
means to identification with the host culture.
<---1-----2-----3-----4-----5-----6-----7 -----8-----9-----10--->
strongly
neutral
strongly
emphasized
position
discouraged

__

__
__
___

Building relationships with the host people
Bonding with the host people
Gaining language competence
Adopting the lifestyle of the host people
Understanding the host culture's worldview
Understanding the host culture's traditional religions
Serving in and through local churches
Approaching the host culture with a leamer's attitude
Having a positive attitude toward cross-cultural living and ministry
Living among the host people
Loving/Accepting/Respecting the host people
Adopting the typical mode of housing of the host people
A national surrogate family for new missionaries
Other _______________________
Once again we will note factors that received a high and uniform

degree of emphasis and those for which a diversity of opinion exists. As
we might expect, language competency received the highest degree of
emphasis as part of a local mission's philosophy of ministry (Figure 15 on
page 279: D3) and as a means to identification (Figure 16 of page 299: E3).
Language competency is clearly perceived by the local mission as being the
most essential quality for effective cross-cultural ministry, and as the best
means to identify with the host culture.
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Secondly, we note that building relationships with the host people
(Dl and E1) and bonding with the host people (D2 and E2) receive very
high support. The response is not as uniform for bonding with the host
people, suggesting that a greater diversity of opinion exists on this issue.
Some may not be convinced that the experience of bonding is basic to the
local mission's philosophy of ministry or as a means of identification.
Bonding entails a closer and more intense involvement in cross-cultural
relationships. This higher degree of involvement does not receive the same
degree of support as simply "building relationships with the host people."
Other factors receiving strong and uniform emphasis as basic to the
local mission's philosophy of ministry (section D) and as a means of
identification (section E) were as follows:
Serving in and through local churches (D6 and E7)
Bonding with the local mission (D7 )
Cooperative attitude toward the local mission (D8)
Learner's attitude (D9 and E8)
Positive attitude toward cross-cultural living and ministry (DIO and

E9)
Loving/Accepting/Respecting the host people (D12 and Ell)

Strongly
Disc;ouraged

-.---------------T------------T----------l----j

10

7
6
Neutral

2
Strongly
Emphasized

E4

E3

E2

E1

E5

E6

E7

E8

E9

E10

E11

min

max

-

-~-

survey question

min

E13

E12

max

meal

median

standard
deviation

variance

survey question

mean

median

slMdard
deviation

variance

E1 . Building relationshIps with the host people

1.00

5.00

2.59

3.00

1.26

1.59

E8. Learne(s altiilude

1.00

5.00

2.50

2.00

1.19

1.40

E2. Bonding with the host people

1.00

6.00

3.23

3.00

1.34

1.80

1.00

6.00

2.86

2.00

1.46

2.12

E3. Gaining language competence

1.00

6.00

2.27

2.00

1.42

2.02

E9. Posllve a!litude toward Closs~lluralllving &
ministry

E4 . Adopting the lifestyle of the host people

1.00

9.00

5.09

5.00

2.09

4.37

E10. Uving among the host people

1.00

9.00

3.82

4.00

2.26

5.11

E11 . Loving/Accepting/Respecting the host people

1.00

6.00

2.95

3.00

1.25

1.57

1.00

10.00

5.23

5.00

2.91

8.47

1.00

7.00

3.64

4.00

1.97

3.86

E5. Understanding the worldvlew

1.00

6.00

3.18

3.00

1.33

1.77

E6. Understand the traditional religions

1.00

5.00

3.27

3.00

1.20

1.45

E12. Adopting the typical mode of housing of host
people

E7. Serving in & through local churches

1.00

5.00

2.36

2.00

1.36

1.86

E13. National surrogate family for new missionaries

Figure 16
N

The Local Mission's Position on Given Factors as a Means to Identification

1..0
1..0
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A higher diversity of opinion existed for other factors. Often this
diversity seemed over the issue of lifestyle identification. The factor
perceived as least emphasized in the local mission's philosophy was
"adopting the lifestyle of the host people" (Figure 15 on page 279: D4).
The mean was in the neutral range (5.23) with response skewed towards
the "discouraged" end of the scale. The response had one of the highest
degree of variance among all the factors (4.37) indicating a high diversity
of opinion. Similarly, "adopting the lifestyle of the host people" had
uneven support as a means of identification (E4). Here the response was
also skewed toward the discouraged end of the scale and the range of
variance was wide (4.37).
Similarly, a high diversity of opinion existed over the concept of
"living among the host people." As part of the local mission's philosophy of
ministry this received uneven support (Dl1). The range of variance was
highest for this factor (7.06) indicating an immense range of opinion. In
fact, a concentration of response exists at both ends of the 90% range
indicating a polarization over this issue. Missionaries oppose each other at
opposite ends of the scale in their opinion about the value of "living among
the people." The same wide range of response exists towards living among
the host people as a means to identification (Figure 16 on page 299: EI0).
Once again the range of response is quite wide (variance of 5.11).
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This wide range of response is however exceeded by opinion over
the value of "adopting the typical mode of housing of the host people"
(EI2) as a means to identification. Response to the question displayed the
highest degree of variance of all factors on the questionnaire (8.47) with
opinion ranging fairly evenly up and down the scale. From this we
surmise that the issue of "adopting the typical mode of housing of the host
people" is a supremely individual matter for which no consensus exists.
This chapter asks the question, "What is incarnational ministry?" We
can deduce that according to the local mission, lifestyle identification has
no clear support. We note that for all these factors dealing with lifestyle
identification that diversity of opinion was great. There is not a consensus
among respondents as to their local mission's endorsement of these lifestyle
factors as part of the ministry philosophy or as a means to identification.
We further suggest that, until local missions clearly endorse and affirm
lifestyle identification, individuals aspiring toward this will find uneven
and unclear group support, thus making the task more difficult.
Now let's look at specific comments that missionaries made in the
interviews. Four areas emerged as major emphases of the local mission.
1.
2.
3.
4.

Language Competence
Building relationships with the host people
Understanding the worldview and traditional religions
Identifying with the culture
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Language Competence
An early question in the interview was, "What does identifying with
the culture mean to your mission?" Almost invariably, the first words out
of missionaries' mouths were, "Learning the language." As is evident from
Table 7 (page 303), almost everyone reported language competency as part
of their local mission's understanding of incarnational ministry.
Moreover, cross-cultural communicative competence was the dominant
theme. We might account for this high degree of mention by the status of
the respondents: first and second term missionaries are in language school
and have this at the forefront of their minds. Even those in their seventh
or eighth year of service described language learning as a continuing
challenge. What may be the effects of language learning as such a
predominant emphasis? This being so, cross-cultural communicative

competence could possibly become the sine qua non of identification.
Language competency is without doubt essential to missionary
identification, but an emphasis on it alone could make other aspects of
identification fade into insignificance.
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Table 7
Percentages of Missionaries Reporting Positive, Negative, Mixed, or
Neutral Messages about Identification from the Local Mission
Taiwan Hong
n = 11 Kong
n=7

Macau
n=3

Korea
n = 11

Japan
n = 10

Total
n =42

Language
Competence

100%+ 86%+

100%+

82%+

80%+

88%+

Building
Relationships

100%+ 72%+

100%+

55%+

40 %+ 66%+

Understanding
of Worldview &
Traditional
Religions

9%+
9%-

33%+

27%+
27%-

50%+ 33%+
(20%m 14%-

Identifying with
the Culture

57%+
29%-

)

55%9%m

14%m

Key: "+" IS encouragmg message
"-" is discouraging message

No
mention 27%18%m

50%-

33%10%m

"m" is mixed message
"n" is neutral response

Source:
Interviews conducted by the researcher at the annual mission meetings of
these local missions held June 18 through July 24, 1994.

A cross-cultural witness in Taiwan aptly described this saying,
"[Identification] is mostly understood as learning the language-in general
the thing emphasized. The message is get the language and the rest will
come. The problem is when you get into the work you don't have time to
continue learning." A colleague expressed a similar sentiment adamantly
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stating, "Language acquisition is clearly the first thing." Another crosscultural witness in Taiwan stressed that language ability was the key to
effective ministry. For him, the local mission's expectation was, "learning
the language as fluently as possible and to be able to communicate in that
language for ministry."
Missionaries in Hong Kong and Macau expressed similar feeling.
The local mission's concept of identification was "speaking Cantonese." In
Korea the same was expressed. In fact one missionary went so far as to say
that "85% of [identification] is the language and just spending time with
them. This helps the language." And a missionary in Japan put in bluntly:
"Learning the language is the only expectation [by the local mission] for
identification. There is no expectation for investing in relationships.
Nothing for understanding the culture. The only thing that can be
quantified is language learning." Another fellow missionary stressed that
practically speaking, language competency was the dominant emphasis. He
argued that, "Identification is basically being good at the language. That is
what is talked about."
Building Relationships
Another clear emphasis of the local missions across East Asia was
that identifying with the culture was largely about building relationships.
According to the interviews (Table 7 on page 303), missionary
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identification is clearly about involvement in personal relationships. This
emphasis was sometimes linked clearly with language learning: Language
competency could chiefly be enhanced by involvement in relationships with
nationals.
In response to the question, "What does identifying with the culture
mean to your mission?" a missionary in Taiwan said, "Developing
relationships with nationals," and another responded, "that we can
effectively build relationships with Chinese people, communicate with
them, begin to understand their worldview." Another cross-cultural witness
made the connection between language learning and building relationships.
He expressed that identification is "trying to grow language ability through
the relationships you have-learn more from making contacts and
establishing relationships."
In Hong Kong a missionary distinguished between how two distinct
groups approached missionary identification.
There is a 16 to 11 division within the mission. Sixteen families
would say that if my home is open to Chinese, if I have contact with
the Chinese during the week, then this is adequate ministry.
Language is important but not critical. Welcoming the Chinese in
their home is important, but their primary support group is the
nusslon.
The other eleven live in a home closer to the Chinese, have language
skills that enable them to relate better to the Chinese, and their
children live closer to the Chinese. This group's major support is
from the Chinese community.
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Thus we see that for the Hong Kong mission there are at least two
dominant themes about the nature of missionary identification. Some
newly arrived missionaries were searching to discern the local mission's
expectation. One said, "[Identification] means building relationships with
the nationals and deciding that you can be happy here. You can live in a
big city, like the food-you're okay being here." Another newcomer
expressed identification as, "to live in such a way that points to personal
and professional contact with the Chinese. It is to match the culture and be
able to exist without drawing attention to oneself that is distracting."
In Macau a missionary stressed that involvement in relationships, not
necessarily lifestyle identification was basic to the local mission's concept.
He argued,
It is not the size of the flat but how you use it. We are in a small
geographical area. Identification depends on whether you try to put
yourself and your children with the Chinese. Identification means
having relationships of equality with the Chinese where you
understand w hat they are going through.
A cross-cultural witness in Korea stressed the diversity of opinion
about identification within the mission saying, "It means different things to
different people. For some missionaries, nationals are their best friends.
For others it is harder. A lot depends on one's personality, job description,
etc." Another missionary perceived that the local mission stressed equality
of relationships. He explained, "You don't patemalize or look down on
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them. Identifying means to see them as friends and co-workers and to be
appreciative of the Korean perspective."
Another missionary in Korea described a time of transition saying,
"I think that we are changing. The older group of missionaries said that
you can't live outside the missionary group-you won't survive. If you go
off to a remote area you are seen as different." He then described a
contrasting attitude in the local mission saying, "The message is 'if you can
live in the city by yourself then we will empower you to do it. The idea is
that if you can do it, then go for it."
A fellow missionary in Korea described the difference in concepts
like this,
For one group identification is observing the obvious
customs-taking shoes off, eating kimchee-the surface customs for
some. Another group feels that identification is spending time with
Koreans, spending both quality and quantity of time with them.
There are some older missionaries who I wonder if they have ever
been inside a Korean home.
Another argued that genuine friendship was close to the heart of the
local mission's understanding of missionary identification. In response to
the question, "What does identifying with the culture mean to your
mission?" this one rejoined,
Learning to appreciate them, being tolerant, becoming friends not
because you have to but because you want to. Annie Windus spends
a lot of time with Koreans and does this because she genuinely is a
friend. She is one of those missionaries that have learned to embrace
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the culture. Someone said that if you are willing to take a vacation
with a national then you have really identified. This is more an ideal
than a reality. I don't agree personally with this practice.
In Japan missionaries felt that the local mission stressed involvement
in the local church as the entry point for building relationships. One said,
"There is an emphasis to get into the local church. This is our contact with
the culture in a practical way. Attending church is important." Another
colleague extended this specifically to relationships with church leaders
saying identifying is "good relationships with the pastor."
Yet another cross-cultural witness in Japan pointed out that
missionary identification is also about relating to non-Christians. He
argued that the local mission's expectation was "mainly making friendships
with nationals and coming to be aware of how they think. Especially when
they don't have biblical background this is difficult. Those coming from a
Buddhist or Shinto background may not be very religious." This person
also stressed that relationships were the avenue to cultural understanding.
She maintained,
You can learn some things through books, but it is mainly through
relationships that you really learn. Many say that there are things
about the culture they don't like but they love individuals .... It is
someone involved on a daily basis with nationals, one who looks for
opportunities to learn about the culture, and who willingly gets
involved in people's lives. It is one that really wants to be friends
with nationals and develops a love for them. Still you realize that
there is a lot that we won't understand.
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Understanding Worldview and Traditional Religions
To a much lesser extent, missionaries perceived that their local
mission understood identification in terms of understanding the worldview
and traditional religions. Across the five missions, an average of 33%
(Table 7 on page 303) perceived this as an emphasis of their mission. The
highest percentage of mention (57%) was in Hong Kong and the lowest
being in Taiwan (9%).
When asked the question, "What does identifying with the culture
mean to your mission?" a missionary in Taiwan stressed the aspect of
interest in the culture. He explained, "the effective missionaries among us
are the ones that ask, "Why do you do this?" These are the ones that are
role models of sorts. They have a constant curiosity .... Understanding the
culture seems to be very important. This is increasingly a value to our
mission."

In Hong Kong a missionary emphasized this effort to explore the
host people's map of reality, and that this is an effort that requires a degree
of acceptance. For him, identifying with the culture was about "showing
concern for the people-understanding the people and accepting some of
their ideas as okay, the local way of doing it. If you can't identify, then
you can't see what unnerves them. Understanding this reveals their
thinking. You need to find out what scares them."
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In Japan a missionary saw the aspect of understanding worldview as
central to identification - "its how we understand their mind." A colleague
stressed looking for the positive within the culture saying, identification is
"living your life in appreciation of what is good." He described his
.

.

expenence saymg,
As we were considering missions, we met with some independent
missions who felt that all cultures were evil. They felt that people
had to reject culture in order to accept Christ. But we feel you must
recognize the gifts within the culture.
We see identification in missionaries in their daily life. It is taking a
class or asking about the meaning behind a shinto altar. I asked a
lady about her Shinto altar. She said that she did not know. It was
just a tradition that was passed down. Her parents had one so she did
also.
Identifying with the Culture
Surprisingly, many missionaries did not feel that missionary
identification was a central concept in their local mission's approach to
ministry. When asked, "What does identifying with the culture mean to
your mission?" a cross-cultural witness in Taiwan candidly responded, "I
don't think I know that critter. I don't think the mission expects that. The
Chinese are richer than we are. The men work all the time. We have a
language limitation. Identification is a good ideal to strive for but hard to
achieve." Implicit in such comments is the thinking that missionary
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identification has little practical application. It is certainly not core or basic
to the mission's approach to ministry.
A colleague in Taiwan reiterated this sentiment.
I feel that very few missionaries achieve the missionary ideal- that
of identifying with the culture. The obstacles to this are love of
western comforts and lifestyle rigidity. In a sense the Chinese
present an obstacle because they want you to be yourself-to be an
American. They want to get to know the way of life of America.
A missionary in Korea commented on his observation of the other

. .

.

.

mISSIOnarIeS saymg,
Many missionaries here [in Seoul] have not adapted to the culture and
they seem to proudly portray that. They use the Post (U.S. Military
Post) on a weekly basis. Most missionaries don't identify much. In
Seoul they haven't identified and they are almost proud of it. Instead
there is a superficial identification, like taking off shoes at the door.
The
[a missionary family] lived in Seoul and we picked up
that they were ridiculed for their identification with Koreans. There
is a pressure to not identify with Koreans.
Another peer in Korea, however, stressed that there is tolerance for
those who seek to more closely identify although this approach is not
necessarily expected. This second term missionary explained,
Expectations in the KBM [Korea Baptist Mission] are pretty low. A
family that just left for furlough did well in studying the language
and in forming relationships. This pattern should be more the norm
but it is not expected. This couple participated in contests and were
surrounded by Korean friends. They did this even after language
school. Most people [in the local mission] felt pretty positive about
it. This family was not weird and didn't go too far.
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A missionary in Japan reflected on the place of identification in the
ministry approach of the Japan Baptist Mission. She honestly admitted, "I
don't find it that strong a theme. I know some missionaries who can't
communicate so well but use other means to minister." A fellow missionary
in Japan said of his mission. "They don't say much about identifying with
the culture. They believe in the missionary and leave it to their
responsibility. They trust us, and don't direct details."
Yet we might argue that such an approach leaves the missionary to
find their own way with little support or resources from the group. Such
an approach seems destined to abandon missionaries to their own ingenuity,
and personal motivation. This "pull-yourself-up-by-your-bootstraps"
approach does not acknowledge the necessity of support, ongoing resources
and continuing education in the uncharted waters of incamational ministry.
Another missionary in Japan disclosed, "Nothing is necessarily
emphasized as policy. But maybe the unspoken expectation is to be involved
with churches and pastors." This view was reinforced from other sources
throughout the missions of East Asia. A cross-cultural witness in Macau
felt that the local mission's expectation for identification was, "to get into
an established church and become active there, to be involved in church
planting efforts from this established church." Another missionary in
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Korea linked the local mission's understanding of identification to
involvement in the Baptist Associations.
For the KBM, the traditional view and the one that is still prevalent
is that the missionary should identify with the association in his
work. This is the main thing that we talk about. We talk about
needing a missionary in every association. This mainly means
identifying with the things that the pastors' want.
Summary and Conclusion
This chapter is built on the thesis that in order to talk about factors
that missionaries believe influence incarnational ministry, one must first
understand what this concept means to them. The two primary sources that
inform their understanding of incarnational ministry are the Missionary
Learning Center and the local mission. From the preceding discussion, we
can thus conclude the following about the understanding of incarnational
ministry received from these two sources.
Missionaries were not asked directly about what the MLC said about

incarnational ministry in the questionnaire. A fairer approach seemed to
ask about aspects of the MLC's approach to cross-cultural ministry that had

emerged in the interviews. This approach confirmed that according to the
MLC, incarnational ministry is characterized by the following factors (see
Figure 14 on page 277):
Building relationships with the host people
Bonding with the host people
Gaining language competence
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Adopting the lifestyle of the host people
Understanding the host culture's worldview, including an
understanding of its traditional religions
Serving in and through local churches
Bonding with the local mission
Having a cooperative attitude towards the local mission
Approaching the host culture with a leamer's attitude
Having a positive attitude toward cross-cultural living and ministry
Living among the host people
Loving/Accepting/Respecting the host people
Exhibiting endurance to stay for the "long haul"
Several in particular received high emphasis and seem especially
characteristic of incarnational ministry:
Building relationships with the host people
Bonding with the host people
Gaining language competence
Understanding the host culture's worldview, including an
understanding of its traditional religions
Approaching the host culture with a leamer's attitude
Having a positive attitude toward cross-cultural living and ministry
Living among the host people
Loving/Accepting/Respecting the host people
Among all of the factors, three issues, while still being affirmed,
displayed a wider range of opinion, and thus lower consensus.
Adopting the lifestyle of the host people
Bonding with the local mission
Having a cooperative attitude towards the local mission
Why is there a wider range of opinion on these factors? While
displaying a wider range, we note that adopting the lifestyle of the host
people is definitely seen as an emphasis of the Missionary Learning
Center's philosophy of ministry, although not as strongly as other factors
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such as language competency and building relationships. Moreover, the
MLC is seen as endorsing lifestyle identification much more so than the
local mission (compare Figure 14 on page 277 to Figure 15 on page 279)
The wider range of opinion for "bonding with the local mission" and
"having a cooperative attitude towards the mission" may be accounted for
by the MLC encouraging approaches to ministry that may not receive the
same degree of support from the local mission. Missionaries would thus
have to "go against the flow" in developing their approach to ministry.
What does the local mission have to say about incarnational
ministry? For one, we note that many of the emphases are the same as the
MLC's (Figure 14 on page 277) but that the range of opinion is greater for
the local mission (Figure 15 on page 279). This greater range of opinion
may exist because local missions are made up of a wide range of
personalities. Furthermore, the MLC tries to present a unified, consistent
program of instruction, whereas individuals within missions are under no
such obligation. Even given the wider range of opinion, certain dominant
themes emerge as part of the local mission's concept of incarnational
ministry:
Gaining language competence
Building relationships with the host people
Approaching the host culture with a Learner's attitude
Having a positive attitude toward cross-cultural living and ministry
Living among the host people
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Loving/Accepting/Respecting the host people
Serving in and through local churches
Approaching the host culture with a learner's attitude
Having a positive attitude toward cross-cultural living and ministry
Several in particular received high emphasis:
Building relationships with the host people
Gaining language competence
Serving in and through local churches
Among all of the factors three issues, displayed a wider range of
OpInIOn. Support for these aspects of incarnational ministry is thus not as
great:
Adopting the lifestyle of the host people
Living among the host people
Adopting the typical mode of housing of the host people
Understanding the host culture's worldview, including an
understanding of its traditional religions
The first three factors relate to a lifestyle identification about which
many questions remain. Local missions are not convinced as to the
relevance and value of lifestyle identification for incarnational ministry.
Some individuals seek to develop their cross-cultural ministries in this way
but without clear and consistent support from the group. The last factor,
"understanding the host culture's worldview and traditional religions," is
seen as having relevance by the local mission. The problem here is that
missionaries and local missions still seem to be searching for viable means
to aid growth in this area.
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Notes
"Bonding" may be defined as creating a sense of attachment and
comfortableness with the host people.
1.

Chapter 8
"N 0 Man is an Island":
Organizational Factors that Affect
Missionary Identification

The organizational sphere is the first area of influence that we will
examine in our three sphere model. A powerful dynamic within this study
is that cross-cultural witnesses do not serve in their host countries so much
as individuals, but as persons who are a part of a mission culture that
wields powerful influence over the type ministries they develop.
The influence of the mission culture does not fully account for the
approach to ministry that persons develop, but it is a substantial one that
must be taken into consideration. The "mission culture" is a potent force
that shapes the personal choices that individuals make. Missionaries enter
their host countries as employees of a system that describes the acceptable
parameters for their life and ministry. Without question, the organization
can do much to both support and thwart missionaries in their efforts
towards incarnationalliving.
An overview of this sphere will be presented in table and graph
form. Table 8 (page 320) represents the response of missionaries in the
interviews. Notice that this table presents first the factors that are
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encouraging to identification and proceeds to those factors that are more
discouraging. As stated above, these interview results are perhaps not
conclusive for the entire group but do show trends worthy of investigation
and further confirmation. This confirmation is in the form of the
questionnaire results. The questionnaire, which was created from the
interview findings, is the means of confirming for the entire group the
findings and conclusions of this study. Once again, the graphs (Figure 17)
progress from those that are most encouraging to identification to those
that are discouraging. Included with the graph are tables that give the
specific statistical data. These graphs and tables will be referred to
throughout this chapter. Now we are ready to proceed with the discussion
of the ways that the organization influences missionaries' efforts toward
developing an incarnational ministry.
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Table 8
Percentaoes of Missionaries Reporting Positive, Negative, Mixed, or
o
Neutral Influences from the Local Mission
Taiwan
n = II

Hong Kong
n=7

Macau
n=3

Korea
n= II

Japan
n = 10

Total
n = 42

Language Compentence

36%+

72%+

33%+

45%+
90/0-

50%+
10%-

48%+
50/0-

Building Relationships

63%+

29%+

33%+

30%+
10% -

(14%m)

(33%m)

18%+
9%(9"10 m)

36%+
50/0(7%m)

10%+
20%-

26%+
17%(7%m)

10%+

10%+
31%(IO%m)

Living Among the People

45%+
9%-

57%+
14%-

No
mention

9%+
27%(18%m)

Understanding of
Worldview & Traditional
Religions

9%+
36%(18%m)

29%+
29%(14%m)

33%-

45%-

Accepting of Diversity

9%+

[27%n]
Bonding with the Local
Mission

9"10+

(IO%m)
9%+
18%-

(14%m)
[36%n)

[33%n]

10%+

[40%n]

7%+
50/0(2%m)
[27%n]

90/0-

14%+
14%(I4%m)

33%-

63%-

20%-

5%+
29%(2%m)

45%-

29%+
14%(14%m)

33%-

72%-

10%+
10%(IO%m)

7%+
38%(2%m)

18%-

14%-

No
mention

45%-

30%-

26%-

63%-

14%(14%m)

33%-

55%-

30%-

43%(2%m)
[2 %n]

Accountability

Older Generation
Lifestyle Adoption

[IO%n]
00+00 IS encouragIng message
00_00 is discouraging message

UmU IS mixed message
"n u is neutral response

Source:
Interviews conducted by the researcher at the annual mission meetings of these local
missions held June 18 through July 24, 1994.
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Language Competence
Without question the factor that emerges as having the most support
from the local mission is language competency or "cross-cultural
communicative competence" as it is typically described. Furthermore,
throughout the process, from pre-appointment to the time of full-time
ministry on the field, the organization clearly endorses attaining certain
standards of language competency. This emphasis, in practice, fills a large
part of the picture of what missionaries feel that the organization expects of
them in terms of identification: to gain language competency.
Statistically we note that missionaries' perceptions of the
organization's support for cross-cultural communicative competence is
strong, and is indeed the strongest among all the factors (Figure 17). Note
that the mean value (2.3) given to this factor indicates that missionaries
perceive the local mission strongly emphasizes this as part of their
philosophy of ministry, and that it is seen as an important means to
identification (mean of 2.3). As well, the uniformity of response was
strong-90% of the responses fell clearly on the "emphasized" end of the
scale.
A missionary from Taiwan described language study as the basic
expectation of new missionaries saying, "You are expected to devote a
significant number of hours to language learning. You are given two
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weeks to unpack, and then language school involves fifteen hours a week in
class, and a lot of barefooting expected. 11
The good missionary is the one that,
... shows up for all of their classes. The good missionaries are the
ones with good language and good relationships. Not all
missionaries that are considered 'good' have a successful record in
church planting but they are ones who have worked hard and have
good language and relationships.
This long-term commitment to learning the language was contrasted
to past generations.
I assumed that I would get to the point of really being able to know
the language. Yet I observed that many people came to the field
when it was acceptable to not have good language. Now the mission
understands that striving for good language may take years. The
older missionaries were not in good language programs or in
environments that challenged them.
When asked how identification with the culture was affirmed by the
mission, one missionary responded,
Identification is affirmed by two years of language study. You must
learn the language in order to build the foundation for your
ministry. You are expected to attend Chinese co-worker meetings,
fellowships and conventions, and thus work on building good
relationships with the Chinese. The mission also prints the birthdays
of the Chinese leadership, although its hard to follow up on this
because of time constraints.
Another missionary emphasized the dual emphasis of language
learning and the challenge this involved.
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Language acquisition is the basic expectation of new missionaries.
You are supposed to be in class and also be out with the people. Its
not easy to "barefoot" on a bus because they would not sit down with
us or else they wanted to speak English. Sometimes we would speak
Mandarin to a taxi driver and not even get a response. You don't
find people with the same degree of friendliness and politeness as
back home.
According to a new missionary in Hong Kong, language competency
is essential to "making it" in the mission community. "You need to
complete the basic language requirements. If you don't do this then the
mission will not find an English language position." As well this missionary
continued,
...the mission stressed that classroom is not enough. You have to go
out and get it. The mission tries to thrust you into situations that
build your language skills. You live in areas that are heavily
Chinese. Yet it always comes down to personal initiative. Language
learning is the foundation for all else-your most basic task.
Another missionary described the usual regimen of language study.
You learn the language by developing relationships with local church
leaders. The usual schedule is to have language school in the
morning, then lunch, do your assignments, and then go out and
practice with people on the streets. Sometimes you need to just sit
down and memorize vocabulary.
In Korea the successful missionary is "someone who speaks Korean
fluently , and is involved in local Korean churches." Yet for some there
was an underlying message that this was an unachieveable task.
"Understanding the language and culture was stressed at all levels, but
underneath the message is that this is so difficult you probably never will ,"
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revealed one. Unfortunately, missionaries are often so busy with the
mission system and fulfilling expectations that they will not have time to do
this.
Another missionary in Japan described language learning as the sine

qua non of identification for the mission. For all practical purposes it is
the sole ingredient of identification, and the only one that is monitored and
evaluated.
Learning the language is the only expectation of identification. In
terms of real evaluation, there is no expectation for investing in
relationships, and no standards for understanding the culture. The
only thing that is quantified is language learning.
On one hand we note from this discussion that gaining language
competency has definite and uniform emphasis across the missions of East
Asia. Yet the down side of this emphasis is that language learning can tend
to be the only ingredient of identification that is practically monitored and
evaluated. It is the area for which standards of competency have been
established. They do not exist for other areas of identification such as
worldview understanding or lifestyle adaptation. And although standards
may be more difficult to quantify, can missions afford not to consider
standards and ideals for other aspects of identification? If incarnational
ministry is the ascribed and approved method of mission, then establishing
standards for all its facets must be considered.
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Building Relationships
The next factor that missionaries reported as strongly endorsed by
the organization was that of building relationships. Often language
learning was closely associated with the building of cross-cultural
friendships. One strength of the East Asia missions was Area Office
leadership that clearly endorsed language learning and building
relationships as the two indispensable tasks of the first term missionary.
This charge from the Area Office liberated the new missionary from false
guilt associated with not being in a ministerial role. Although some
suffered acutely from the pangs of role deprivation (no longer ministering
in an official capacity), they were encouraged in knowing that language
learning and building relationships were understood by the organization as
the basic building blocks for a career of missionary service.
Statistically, there was strong support from the questionnaire data
(Figure 17) that missionaries perceived the organization to support the
building of relationships. Respondents rated this factor as part of their
mission's philosophy of ministry with an "emphasized" to "strongly
emphasized" response (2.8). As a means to identification with the culture
this factor received a similar rating. Many responses concentrated around
the mean with 90% of respondents rating this between 1 and 4 on both
scales. "Bonding with the host people" as part of the local mission's
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philosophy and as a means to identification did not rates as high (3.3 and
3.2), and so tended towards the neutral position in terms of response.
Significantly, responses were more dispersed along the scale, making the
mean less descriptive of the group. This distribution reflects the wider
range of opinion on this approach as an approach to culture learning and
ministry. A missionary from Taiwan described an expectation of new
missionaries as "developing relationships with as many Christians and
church leaders as possible." This did not necessarily imply that the local
mission advocated "bonding" -a more complete immersion into the
culture. He said that "some will tell you to forget all the crap you learned
at MLC-forget all that bonding junk. But maybe this has changed since
we came." What an astounding and sobering admission! If an implicit
message from the organization is that relationships with Christians and
church leaders receives affirmation, and likewise, that bonding with the
local culture is of minimal value, it is little wonder that cross-cultural
witnesses don't know more non-Christians or have them as friends! This is
clearly a mixed message for new missionaries .
Building relationships is important especially within Asian culture.
Establishing such cross-cultural friendships was not just prescribed by the
local mission, but was essential to effective ministry in the Asian context.
One missionary confided,
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If you don't have good relationships with nationals you will not
make it, and you will make it if you have Chinese relationships.
Some of the most successful missionaries are ones with wide circles
of relationships who "call them in" when they have a certain need.
The Chinese respond to the need of one with whom they have a
relationship. And the fact that we are at meetings in which they
speak Mandarin speaks volumes about our interest in establishing
relationships.

Yet there were undertones of caution in establishing such
relationshi ps.
We had a lot of strong encouragement to do this, yet fellow
missionaries also gave the impression that you don't want nationals in
your home too much. Or I got the message to not let that Chinese
girl take advantage of me in order to learn English. Yet doing so
has opened up a lot of relationships.
A missionary from Hong Kong pointed out that a troubling aspect of
this emphasis is that most relationships tend to be with Christians. He
shared, "Building relationships has been stressed by the mission but this is
mostly with Christians. Part of the mission's reasoning is that the local
church will help you, yet you can conceivably be here and not know a nonChristian." So remarkably organizational patterns intended to aid the
missionary may have the ultimate affect of deterring from their raison

d'etre- to share the gospel with those who do not know Christ! A
challenge for the organization is to discover ways for missionaries to
establish more relationships with non-Christians.
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The emphasis upon connecting new missionaries with local churches
seems to be a two-edged sword. The missionary needs the support of
nationals, and a local church seems the logical place for this. Yet,
conversely, the missionary may find himself "bonded" or attached to this
church culture, and thus a step removed from the non-Christian culture.
Missionaries must be strongly motivated and creative innovators if they are
to build relationships with non-Christians.
Especially in Korea, it seemed that relationships were largely
centered within the church culture, although at best the missionary can be a
bridge to the indigenous culture. The mission wants you to be involved
actively in the life of a local church, mainly in the role of prospect
finding-as a resource person for bringing indigenous persons to the new
church. By living in a Korean apartment building we have access to our
neighbors.
Another Korea missionary emphasized the necessity of good
relationships. "New missionaries are expected to build relationships with
nationals. The ones that stay have good relationships with nationals." Yet
the new missionary can suffer if the relationship with the local church is
not carefully planned. The Korea Baptist Mission assigned new
missionaries to "surrogate families" within their assigned church.
Sometimes expectations for this relationship were unclear.
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During our first two years, we were assigned to a local church and
within it a surrogate family. They were supposed to nurture us, but
the sponsor family did not know what to do with us. No one was
available to help us buy light bulbs or to take a bus.
Another said that their sponsor family was not planned out effectively.
All they did was take us to a department store and transport us to
church the first two weeks. The wife did take us to the grocery store
once. They never sat with us at church. The couple worked with
children during worship. We were overwhelmed with activities at
first. We needed more breathing room. We arrived on a Friday and
Saturday spent 7 hours with our sponsor family. We changed trains
three times on this day - something especially tough with two small
kids. They need to spread out the activities more. Do trips more
spread out over time. They do very little at present. We have
invited our host family to our home twice for a meal but they still
haven't invited us. We would like to see a Korean home.
Also the subtle message is "get American friends." A first term
missionary commented on the underlying message from his peers. Many
missionaries told us how difficult it is to understand the Korean thinking.
They are totally different, and this is a negative message. The implication
is that it is very difficult to get close to nationals .... Not many
missionaries talk of good friendships with nationals, with some exceptions.
But friendships with nationals don't seem to be the norm.
The pattern of relating mostly to Christians within local churches can
be extremely frustrating for some. One missionary disclosed,
We wondered if we had come to the right place. We had felt called
to work among the lost, yet we discovered we had no access to a
biblical witness-and this was the reason we became missionaries.
But our assignment expected us to fulfill the expectation of pastors.
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All of our work was in the church circuit. It was almost like doing a
job and then looking for a ministry outside of this.

It seems like the frustration that some found in working in Korea
was that their ministry was basically within the local association, and did
not put them on the front lines of contact with the lost. One missionary
described the Korea Baptist Mission's view of ministry, both traditionally
and presently, as identification with the local association and their work.
This means identifying with "the things that local pastors' want." This
missionary's observation is that for many missionaries, "they have fallen
into this pattern [of ministry within the association] and don't see a way
out. And so they stick with it and we don't know how to help them." In
Japan, building relationships is also endorsed as a primary means of
identification. And as before, for new missionaries this often means
building relationships with a local church. One couple commented, "Our
national host family met us at the airport. They were members of our
church. We are expected to be involved in our church and to do the best in
it that we can."
The local mission, however, does set limits to involvement. "They
suggested that I go to this particular Baptist church", described one.
They explained my role and said that I was not to take on a lot of [English]
classes. The language liaison came down from Tokyo, and stressed that I .
was not to teach 5 classes a week. The message was not to get overinvolved.
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Although involvement for missionaries may be centered in the local
church, it seems that this relationship may change as the missionary
develops. Looking back, one missionary conceded,
I did not seem like myself the first year. Most missionaries did not
seem to have many relationships with the Japanese. Then it seemed
that missionaries mostly have relationships with other missionaries
and friends back home. Now I see that they do have Japanese
friends.
One missionary cautioned that an emphasis on missionary
mobilization by the mission can be detrimental to relationships. As a result
of the Church Growth Study of 1988 the Japan Baptist Mission had decided
to move missionaries to more responsive areas. This missionary
emphasized that permanence is needed to build trust.
For our first nine months here we had no response. But then the
people started pouring in. It takes a while to build these
relationships. It is not good to keep moving around from city to
city. The policy of the mission almost seemed like a mechanical
thing, and seemed to neglect an understanding of interpersonal
relationships. "To move on" says to nationals that the church is not
so important.
Living Among the People
Another major emphasis of the organization in recent years has been
to live among the host people. In the years following World War II it was
still typical to group missionaries in compounds. This pattern was
examined in the 1980s across the missions of East Asia and a new pattern
set in motion of having missionaries live among the people. The process of
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change has moved slowly since then towards closer proximity to the host
people, with compound living being progressively lessened.
This trend has gained strength in part because of its definite support
by the Area Office. The area directors within the last decade have been
strong advocates for housing within local communities. As well, church
growth studies among the missions have resulted in recommendations in
this direction. The actual thrust of the organization has been towards
living among the people, with the overall affect of creating greater
identification with the people.
According to the survey (Figure 17, page 321), missionaries
significantly varied in response as to their perception that living among the
people was part of the mission's philosophy of ministry and as to whether
the mission felt this to be a viable means to identification. Missionary
perceptions of the organization's position on these issues were mixed, and
indeed covered a wide range of opinion. Although the mean for these
responses indicates a position of moderate emphasis (3.3 and 3.2), the
distribution of response ranged widely (Dl1: 1-7 with responses being
concentrated at both ends: EI0: 1-6 with concentrations at both ends).
Such a distribution indicates a diversity of opinion with some polarization
of opinion at opposite ends of the 90% range. This sort of pattern
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substantiates the view that missionaries' perceptions of the organization's
position on living among the people varies widely.
One Taiwan missionary describing living among the Chinese as
fundamental to "making it" in the local mission. In order for the new
missionary to be successful one "must learn the language and have a
commitment to plant your life among the Chinese." Yet at the same time
this person stressed that "it is important to have good relationships with
both the mission and with nationals-to have the sense that Chinese like
them and that they like the Chinese."
Another missionary from Taiwan described the unusual mission
pattern of "putting us near a church so that members of the church are
neighbors, and so that they can drop by." Another couple described this

.

.

expenence sayIng,
In Taipei we lived right by the church so it was accessible. There
were people at church our age and who had common interests. They
would come in the middle of the night or stop by to help with
language. They felt they had the freedom to drop in. When we had
a personal crisis ... they rallied around us.
Thus we see the practical advantage to living among the people as a
means of identification. The cross-cultural witness is more accessible to
the people he or she is trying to reach. Also, the potential for
identification is enhanced if the neighborhood is one of similar age or
interests. Building relationships need not necessarily be limited if such
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commonality does not exist. It will simply mean that the cross-cultural
witness will have to make a further journey of identification to enter the
host's frame of reference.
This couple further commented on the difference since moving to a
setting more removed from the Chinese community. "Our closest
relationships were in Taipei when we were immersed in the culture. But
now here ... we see Chinese friends only once a week."
Another missionary commented about how living in certain types of
housing can be isolating. This family lived among the Chinese, but in an
apartment building. They remarked, "living in a high rise apartment it is
hard for people to come visit us because of the security guard."
Also some missionaries were opting to live in a compound but to
"commute" to their place of ministry. One couple struggled with this issue.
Housing is becoming more of a big deal-whether to live in or out.
Some will live on a compound and then commute to their ministry.
We would never do this because we want proximity to our church.
It seems important that the leadership should model this.
This couple's statement brings out the crucial point of the mission
leadership's example. As we will discuss later, it appears incongruent for
mission goals or policy to state one thing and for mission leadership to
model another. This couple ultimately argued, "Proximity to your
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ministry is necessary if you are going to have incarnational ministry. The
mission's stated purpose is that we live on site."
Another missionary, however, brings out a point that may illuminate
why missionaries are allowed to choose otherwise.
The local mission seems to communicate, "live as close as you can to
the culture without being stressed out." The rationale seems to be
that missionaries need the lifestyle comforts to handle the stress and
survive. Immersion in the culture is not advocated by the mission at
all. It is assumed that you can't immerse yourself, but must
gradually step into the culture.
A missionary in Hong Kong maintained that the mission practice of
having new missionaries live among the Chinese, and in particular near
one's assigned local church, was an intentional effort to encourage
identification and language learning.
Living near your church is designed to be an encouragement to
identification-living in the area of your principal church
involvement, and living in a place conducive to language learning. If
we lived four blocks the other side of where we live now then it
would be thoroughly Chinese" [thus implying that their present
housing was in a Chinese area but with some Western influence].
Another first term Hong Kong missionary clearly felt that living on
a compound would discourage identification. "If I lived in a missionary
flat this would be a hindrance. I take the bus as my neighbors do. Where I
live I have all these Chinese things-the market, the cinema-right at my
doorstep. " In Korea there is the same process of transition from
compounds to local housing, but with compounds more widely used in

338
Seoul and Taejon, two major cities where missionaries are concentrated.
As well, the issue of compound living has been complicated by government
tax regulations over the use of this land. Such legal battles in recent years
have led the mission to build more compounds that missionaries are asked
to live in. It seems that the mission views this as a reluctant trade-off: the
missionaries may live in new housing on mission property, although this
property is not a part of the local community.
One person commented that the compounds in Seoul and Taejon
hinder identification. "Our opportunities for identifying broadened when
we moved [from here]."
Another missionary commented that generally the pattern is not
accessibility to missionary homes for nationals. This person commented, "I
don't know a lot of missionaries that have a lot of nationals in and out of
their home. But I think personality has a lot to do with it."
A missionary in Japan felt that proximity to the host people through
housing in the local community was clearly prescribed by the organization.
The organization has always made it clear that the incarnational
approach is the Foreign Mission Board approach. This means to live
here and not just send short term teams. This approach means that
we need people here on a consistent basis to show love through our
lives. People must be able to see it and hear it. We must become
vulnerable enough to serve them and to actually love them. Our
message must show through our actions."
Furthermore, this person emphasized that planting your life in a
culture for a career says something about one's commitment. It says
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something that we moved here from America. "Why give this up?"
the Japanese wonder. Living among them means volumes. If we
came for the short term, the Japanese could say that we were
bringing a little bit of America with you. . .. But when we come
and live among them this says that there is something [about our
message] that is beyond America-that there is something to
Christianity for them.
This missionary welcomed the practice of the organization to put
new missionaries in local communities.
We were glad to know that we would not be jumbled together on
compounds to learn the language. We were spread out more among
the people, more in contact with them. The mission encourages us to
be in church and with our host family.
So we note that living among the people is a clear emphasis of the
organization, with local missions progressively moving toward housing in
local communities. This is certainly a trend that encourages greater
identification, especially as compared with the previous pattern of
compound living that tended to isolate missionaries. Note, however, that
this housing in the community overall is among nationals that are similar
socioeconomically to missionaries. With few exceptions, missions have not
explored the possibility of locating missionaries among the poor, a segment
of the population which is generally more unreached. We shall explore the
implications of this pattern later in this study.
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The Language Program
The main vehicle for encouraging identification for new missionaries
is the language program that a person must complete before entering fulltime ministry. Typically, going to language school is a full-time job for
the first two years on the field. After that time missionaries are
encouraged to continue developing in their language. In addition, culture
learning is implicit in the language program, although missionaries report
that this emphasis is just rudimentary. Missionaries in their first and
second terms routinely reported that they did not grasp the worldview of
the host culture, and they felt the need for some means of continuing
education in this area.
Overall, language programs were praised for their capacity to teach
language, although generally the approach was not just classroom study and
homework, but also a concurrent emphasis upon "barefoot" language
learning-the language learning approach whereby one acquires and
practices language in informal settings outside the classroom. Some
programs, however, were criticized when they failed to give this barefoot
approach sufficient emphasis or to provide means for effectively learning it
(such as through a mentor).
A common perception among missionaries about language learning
was that it was a necessary albeit onerous delay to effective ministry.
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They, therefore, felt somewhat put "on hold" in terms of ministry until
they knew the language. In contrast to this attitude that sees language and
culture learning as only a prelude to real ministry is Kirby's postion
(1995:131-143) that language and culture learning is, in fact, ministry.2
According to the questionnaire (Figure 17, page 321), missionaries
found their language program to provide some encouragement toward
identification, although none strongly so (a mean of 4). Ninety per cent of
the responses ranged from 2 to 5 with the heaviest concentration of ratings
around the neutral value of 5 in the last quartile. Distribution in the first
three quartiles was basically even. We can ascertain from these results that
missionaries slightly agreed that their language program was an
encouragement to identification. The rating towards moderate
encouragement and the concentration at the neutral rating leads us to sense
that missionaries had some reservation about their program's effectiveness
in aiding missionary identification.
According to the interview findings, all language programs, while
claiming some emphasis upon culture learning, were considered by
missionaries to need strengthening in their culture learning aspect,
particularly at the point of coming to understand the traditional religions of
the people. A strength of the language programs is that most do provide
evaluation of language competence at periodic intervals. This includes not
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just aspects of language learning but also other aspects of identification
such as building relationships.
In Korea the language program had gone through several transitions
within the past ten years. Presently students study in the formal language
program at Yonsei University. Here they study alongside younger collegeage students, many of whom had an Asian background and could more
easily pick up the language. These college-classroom dynamics tended to
promote a sense of competition that most missionaries did not like. In
addition, this formal approach tended to stress the more formal forms of
the language (the honorific form). Missionaries found this embarrassing to
use at times, not when they were talking to those over them (elders, or
those in authority), but to peers or to children.
Missionaries praised earlier language programs in Korea in the late
1980's that incorporated more flexibility, particularly those comprised of
missionary peers, and that taught material related to missionary service.
Another positive ingredient of these programs was an equal emphasis upon
barefoot language learning-actually using the language in practical
situations. The students felt free to help shape the program.
When we came in, we had the benefit of studying in Taejon. We had
a real good entry learning experience. We were out of the urban
pressure of Seoul. Arnold Peterson [the language coordinator] had
an approach that fit us, giving leeway for what fits you. The attitude
was, "if you have an idea then we will go with it." Arnold would
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only step in if there was a problem. After a couple of months we
learned the structure that fit us. We presented the proposal to
Arnold, he accepted, and it worked.
This tailored approach often included informal learning experiences.
After a class about restaurants or whatever, then we would go to a
restaurant. We would work through the book and set goals along the
way. We went to Kwangju [on a field trip] to observe and to use the
language. We needed to go down and struggle with using the
language. This meant eating, drinking, sleeping the language and
coming back exhausted.
Moreover, it was recommended to use missionary mentors to help
guide students in their learning, not just initially but on an ongoing basis
during the first term and beyond. The struggle for some is that once the
two year program is complete, "you are expected to get busy with
committees, boards, etc." A way is needed to keep students focused on
language learning, and in particular on increasing a grasp of the host
culture's worldview.
Studying in Seoul and then moving to another area can also be
problematic. One missionary commented, "They [new missionaries] have
another culture shock upon moving. New missionaries think that Seoul is
indicative of Korea but it is not."
The language program can be especially challenging for the parents
of young children, and in particular mothers. One mother in Japan sensed
that

344
... if you go through the language program without children then the
mission likes it better. These persons are affirmed with comments
about how well they are doing. We had a very bad experience with
our little ones being so small. I was in no shape to study when she
was screaming. If I just went to a class 5 days a week then I felt that
this was enough. We lived through hell in our family. Finally we
said, even if we have to go home, we would go home . ... Also the
situation was made more difficult because we had to travel to
language school an hour each way instead of using one closer by.
This was the only option given.
Another potential pitfall for language students, is to become too
enmeshed in the academic study of the language. Some students, perhaps
ones more introverted or academically inclined, found it easier to retreat to
doing homework rather than getting out and practicing what they had
learned. One missionary commented, "It is easy to hide behind studying. I
say to myself, "I have to stay home and study. I can't go out and talk to
people. The challenge is how to balance the academic study with being out
with people."
Understanding Worldview and Traditional Religions
This is an area recognized by the organization as a need, but
sufficient means have yet to be found to address it. The general response
missionaries gave was that the organization was trying to help missionaries
gain a better understanding of the culture, but that this area needed
substantial attention. This is not to say that a focus on worldview and
religious understanding has been entirely neglected. Aspects of culture
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learning are incorporated into the language program. The mission
schedules retreats, conferences, and annual meetings that incorporate this
focus. The Area Office will send out articles or recommend material that
they feel are particularly instructive. Mission libraries receive books and
materials on this area, and in turn send out new book listings to
missionaries. With all these emphases, one might be inclined to throw up
one's hands and say, "Isn't this enough?!"
Yet still the consistent response from missionaries at whatever stage
in their career was that this area needed more emphasis. The message was,
"We are working at it, but we haven't got it yet." Part of this deficit may
be due to the very nature of culture learning. It takes time. A single
course, or even a two year language program cannot contain it. It is
something that is slowly discovered through the unfolding journey into the
culture. My research did reveal that those who seemed to truly understand
their host cultures best had been there the longest and had made this a
matter of focused concern. Yet this study posits that there are things that
the organization can do to further speed and enhance this learning process
through giving it greater emphasis and offering further means of
continuing education. The matter of priority consistently militated against
missionaries giving more attention to worldview. There were always more
pressing things to do that made worldview learning a lesser priority. The
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organization must find ways to make worldview learning a clear priority
and provide the means to achieve it through mentoring and ongoing
continuing education opportunities. Means for achieving this will be
discussed in the last chapter.
According to the questionnaire response (Figure 17, page 321),
missionaries found that the organization gave moderate emphasis (D5 mean
of 3.8) to the understanding of worldview and traditional religions.
Significantly the 90% distribution of response was fairly wide (1-6), with
responses being slightly concentrated in the last quartile (around 6). This
response pattern leads us to conclude that missionary opinion is fairly
diverse regarding the place that understanding worldview and traditional
religions plays in the organization'S philosophy of ministry. There is still,
however, an overall perception of slight support for this concept by the
mISSIOn.
Likewise, the perception of the local mission's support for
understanding worldview and traditional religion as a means to
identification with the culture had a moderate emphasis (E5 mean of 3.1 ;
E6 mean of 3.3). In this case the 90% range was not quite as wide (E5:
range 2-4; E6: range of 2-5).
In the questionnaire, understanding worldview and traditional
religions as a means to identification were rated separately (E5 and E6).
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This break-down shows greater range of response regarding the mission's
position on understanding the traditional religions as a means to
identification, as compared to just understanding the worldview in general.
This slightly greater range reflects the greater diversity of opinion among
missionaries about understanding the traditional religions as a means of
identification. Reasons for this greater diversity probably relate to
missionaries' uncertainty and discomfort about identifying too closely with
the traditional religions for fear of apparent compromise. Additionally,
missionaries sometimes were fearful of the perceived evil or demonic
aspects of these religions, and thus resisted exposure to them. These
dynamics will be highlighted in the discussion of the interview findings that
follow.
According to the interview findings, missionaries in Taiwan
expressed the need for greater depth of worldview understanding. One
missionary maintained,
We have a very shallow understanding of the traditional
relationships. We notice that people don't seem that devout in
offering incense or in offering fruit, but we don't know why?"
Another missionary felt a frustration with giving this sufficient
attention.
On the field there is not a lot of opportunity to do this. In language
.
school there is just one field trip per month. We ought to do
everything we can to get the missionaries acculturated-things like

348
field trips for language students, and orientation to the city and to the
temple. Visitors sometimes get more in one week than we do in the
first year.
Also reluctance to study the traditional religions may be a prominent
attitude among the national language teachers. Additionally, missionaries
themselves may be afraid to get too close to these religions. (See later
discussion in section on the "Motivation to Understand the Worldview" in
the Personal Sphere). Many language teachers are themselves Christians.
They may feel threatened by these other religions, and themselves may
have a very limited understanding of them. They certainly don't want to
teach missionaries about them.
A missionary remarked,
The language teachers say, 'Why go to the temple?' 'We don't want
to go to the temple.' There is a resistance to this, and our teachers
want to stay away. The mission should bring in a pastor who
understands this area and can tell us about it and take us. We need
concrete things and activities, and a more deliberate effort.
Also, there seems to be the general impression among missionaries
that nationals do not understand this area very well themselves. For
instance, one Taiwan missionary observed,
Many people don't know the precepts of their own religion. Many
times when I ask about it they say, 'I don't know.' And it is very
difficult to get religious answers from language teachers. We need
to have someone from the outside to come in and make a real official
presentation. Nationals have no education about what they do.
Maybe we should get a Buddhist who really knows [to do a
presentation] .
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We might speculate that the reason that nationals may not understand
the precepts or practices of their religion is the influence of Western
culture, especially in urban centers. Many persons tend to be nominal
adherents to tradition religions, and therefore don't necessarily have a deep
religious understanding. They perhaps live with a "hatch, match, and
dispatch" relationship to religion: their lives touch the religious at the
points of birth, marriage, and death, with the rest of it thoroughly
immersed in secularity.Another missionary commented on the importance
of coming to understand the worldview. He said, "This is important but we
are not doing it. In reality the religions are all mixed up. If you ask your
Chinese Christian friends, then they don't know much about it." Such
comments as these point to the pressing need to gain the skills of
ethnography in understanding the traditional religions. The ethnographer
is one who seeks to understand cultural meanings and forms. This skill, a
prominent part of the discipline of Anthropology, focuses on powers of
observation and the ability to ask the right questions. It is not so much
concerned with the academic answers to questions, but rather the practical
meaning of cultural forms in people's lives. It is best practiced through the
participant-observation method of research-in this case not becoming an
adherent of the religion, but by becoming sufficiently involved in the
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culture and in trusting, personal relationships so that one can ask the right
questions.
Another missionary felt divided about the benefits and deficits of
learning culture through the language program. "Our teachers are
supposed to teach you about the culture, and they are the best in the world.
Yet they grasp the Christian version of the Chinese worldview." Thus, in a
sense, the cross-cultural witness who learns about the worldview and
traditional religions through a Christian language teacher, is seeing it
through a Christian lens or filter. Such teachers may not understand the
area of traditional religions very well themselves, and thus be ill-equipped
to aid their students. Yet this is certainly an area to which the student
needs access. If they are to be active in relating the gospel, they must begin
by grasping the meaning of religion to their hearers so that they can
communicate in view of these needs.
A missionary who did take time after language school to study the
practical role of religion in Chinese life talked about the rewards and
difficulties of such research.
I did receive affirmation [from other missionaries] for the study that
I did. Yet it takes a lot of time and energy to come up with valid
information. You've got to know how to find resources and you've
got to dig. There is a lot of variation in the answers you get from
different people [about the meanings of religious practices].
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This missionary keenly felt that although such study was a worthy
investment of time and energy, another part of him felt guilty about the
investment.
I felt guilty about doing this study and wondered if it was really
okay." It seems that such study does not seem like typical missionary
work. If missionaries are to feel okay about probing into the
culture, such efforts will need to be affirmed, valued and validated
by the organization.
Despite the secularity of the people, particularly in urban centers, the
people indeed do have a religious dimension to their lives, even in a city as
cosmopolitan as Hong Kong. A missionary pointed out,
There was not as much emphasis here on the field as I would have
thought of at MLC [about the worldview and religions]. There is
nothing about this here-although holidays are discussed in language
school. Maybe part of it is the secular society. Yet it is very, very
typical for the Chinese to have a god shelf with fruit on the shelf and
incense. It is that sort of thing." So it seems that even beneath the
veneer of secularity in Hong Kong there is a religious dimension to
life. The challenge for the cross-cultural witness is how to discover
this dimension so that it can be relevantly addressed by the gospel.
Another Hong Kong missionary was more optimistic, however with
some reservations about the message from the local mission. The message
from fellow missionaries seems to be,
Learn the culture so that you can know the people. Language
learning topics get you to learn about the religions. They never say
anything about it, however, outside of the language lessons. We
don't seem encouraged to do this by the local [Baptist] convention.
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Another missionary clearly doubted that understanding the culture
was a central value to the local mission. "It is hard to say that
[understanding the religion and culture] is a core value of the mission.
Shirley Ingram [an experienced leader with the mission], however, did
write a book about this area."
So while pursuit of cultural understanding is somewhat recognized,
its role as a central value is open to question. This missionary also
mentioned, to the organization's credit that the mission library regularly
adds materials in this area saying, "The library at the mission office is used
by those who live in the vicinity of the office. They send a synopsis of
books to us-things of religion and culture, family life, etc." A missionary
in Macau emphasized the need for a practical understanding of religion,
versus an academic one. He observed that understanding the worldview
and religions ...
.. .is not really pushed here on the field. What we actually see is not
the same as book knowledge. We shouldn't formulate our
impressions from books. We have some exposure to understanding
worldview through language study, but no one says go out and learn
this from people and explore the world. Maybe in Hong Kong and
Macau it is assumed that people worship the God of Money, but there
are many folk traditions that are missed. There is interest among
missionaries to understand but no push to get out and explore.
Maybe a missionary feels that they need to give the gospel when they
explore the traditional religions.
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A missionary in Korea pointed out the blind spot this area fills
within the mission. Additionally, this study is less valued when the national
church and mission do not target the persons within traditional religions.
One person argued,
We rarely talk about studying the traditional religions and culture,
and we assume that Koreans don't think about it. On the whole we
don't target Buddhists, but go for ones with no affiliation. Most
missionaries think that all you need to know about Buddhism is
enough to witness and point out its weaknesses. Studying Buddhism
is not seen as a means to understanding the cultural influences upon
Christianity.
Another missionary notes that this emphasis is lacking in the
program of learning and ties it to lack of accountability.
We give this impression at first [that the mission emphasizes culture
learning] but there is no accountability. It is not emphasized in the
language program and their is no emphasis upon reading books.
Even in the [mission's language program statement] there is nothing
of culture learning built in. I came to the field thinking that I would
do this [study the worldview and religions] but it has been nothing
like this.
Another missionary echoed this sentiment saying, "Most of the learning
doesn't involve cultural integration." The energy seemed focused on
language learning with concentration on worldview understanding an
incidental focus.
One aspect of this study that eludes the mental grasp of missionaries
is how animism relates to the traditional religions. Often they see aspects
of animism or seeming superstition that are expressed in daily life. Even
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beneath the veneer of secularity is an amalgam of belief systems. One
couple confessed,
We've learned very little about how to relate to animism. We see
the fruit, pigs, and food which is dedicated to the spirit of the road.
Some guys wanted us to drink wine, at the dedication of their new
car. We wanted to know why they did this. We are curious to find
out. Koreans are driving new cars, and wearing Western britches,
but in their hearts they are like the natives of deepest darkest Mrica.
A Christian application of folk ways is for the pastor to come and
bless houses and sometimes cars. In Pusan we saw many houses with
containers of salt outside the door to frighten away the spirits-a
practice somewhere between superstition and traditional beliefs.
So we see that the challenge is for cross-cultural witnesses to develop
tools for understanding the practical workings of religious beliefs in the
lives of their hosts. Presently it seems missionaries learn about these things
in a haphazard fashion, motivated to understand by their own curiosity and
interest in people. It is not seen as central to their task, but more like
pieces of a puzzle in their peripheral vision that occasionally make chance
connection. Needed are more tools to purposefully and systematically
make understandable the worldview and religious system. Moreover, such
a pursuit needs central focus by the organization as a pursuit of worth and
value in the missionary task. Understanding of a culture is the essential
foundation for effectively ministering in it, but this does not appear to be
placed as a high priority by the local missions of East Asia.
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A missionary in Korea reiterated the need for better tools for
understanding the culture. For the most part the missionary is on their
own in this pursuit. This person suggested some further means of
continuing education.
It would have been good to have someone like Whiteman out here to
help us understand culture changes. The focus is language and not
culture. S
[her friend] is my knower who helps me understand
Korean culture. There is no entry orientation or other material to
help you do that. You have to go and find your own books. I found
a social worker to help me. Nobody gives you the tools to learn the
culture. No one gives their expertise. Seminars or something would
be good.
Another pattern mentioned earlier is missionaries spending most of
their time with Christians, rather than having avenues of direct contact
with the non-Christian. As discussed earlier the status of missionary in and
of itself presents a potential barrier for making contact. In the case below,
insulation from the traditional religions was not just characteristic of
missionaries but also national church leaders. One cross-cultural witness
conceded,
Buddhism hasn't been studied very much by missionaries. A lady in
my small group [here at the annual mission meeting] said she wished
the mission offered more on witness to Buddhists. Most of the time
the missionaries deal with Christians, and even the Korean pastors
avoid the Buddhists as well.
A fellow Korean missionary concurred saying, "No one has said
much about it. No one in the Christian population even seems to be
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familiar with it.We need a pastor down country to come and talk to us."
Another candidly said, "The attitude of the Korean church is to stay away
from Shamans and Buddhists."
The picture in Korea is not entirely negative at this point. The
mission does design events for missionaries and especially first termers to
learn more about the culture. Regularly scheduled retreats allowed
missionaries to process their culture learning. One couple related,
It has helped to have other missionaries share about the culture. We
have laughed about the culture in a healthy way. These seminars
have been most helpful, and we have had language retreats twice a
year on Friday nights and Saturday mornings. These involved going
out to a meal, debriefing a language experience or a cross-cultural
event.
Missionaries in Japan also seemed to indicate that the mission's
support for worldview learning was tenuous, especially at the point of
understanding the traditional religions. There were some points where this
received emphasis but the underlying message still seemed to be that this
was a low priority as compared with other missionary tasks. One
missionary indicated that the mission culture may be leery of worldview
learning because of the entire culture's intertwining roots with Buddhism.
(This aspect of avoidance will be discussed from the individual's point of
view as well in a later section.) This missionary commented,
Almost all of the national culture grew out of Buddhism, so
missionaries back off from being involved for fear of appearing to
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compromise. They back off from attending funerals and festi vals.
Missionaries are perplexed when the opportunity arises. They find it
hard to get involved in the culture in order to learn about it. We
must come to understand that festivals don't have the same religious
significance for them. The missionary's involvement would help
them grasp what it means to them.
A fellow missionary in Japan talked about the different messages the
mission gives about worldview learning. "On the field this area is not
really stressed or emphasized ... but in a way it is stressed. In a seminar
this year they talked about different views towards health and medicine."
To reiterate, the explicit message from the mission may be towards culture
learning, but it does appear that the implicit message may be that this is a
low priority.
Other efforts, however, have been made especially in the area of the
entry orientation and the language program. One missionary reported,
At the new missionary orientation we met with convention leaders
and discussed issues of worldview. This was extremely helpful. Yet
because of money. it is difficult to get people together for more of
this. . .. Our language supervisor encourages us to do this. The
media center director brings materials to our meetings.
Accepting Diversity
A significant factor that emerged among all the missions of East Asia
was a mission culture that was accepting of diversity. In practice, this
meant being inclusive of many different kinds of missionaries in terms of
personality and the way that individuals chose to live and to do ministry.
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The positive side of this was freedom on the part of missionaries to develop
their own style of ministry.
This did not mean necessarily support for an incarnational approach.
The general impression at this point seemed laissezjaire. The mission
culture was willing to keep hands off and let those who have the initiative
to pursue this. Yet, overall the mission culture did not seem to encourage
this, or to project values or standards that would facilitate it. The rationale
behind this stance was perhaps that such ministry and lifestyle decisions
were basically a personal issue. Moreover, the mission culture seemed to
recognize that persons have different aptitUdes for identification, and
therefore personal choices should be left to the individual and respected.
The deficiency in this approach is that it remains ambiguous as to the
value of incarnational ministry. If families are to overcome the inertia of
the Western way of life they have always known in favor of something that
better facilitates the building of cross-cultural relationships and identifying
with the host people, it must be consistently endorsed by the organization.
Missionary identification will continue to be considered of uncertain value
among missionaries, and its practice haphazard, as long as it is weakly
endorsed by the organization.
Peer pressure is a dynamic that influences this factor of accepting
diversity. The influence of one's peers may either encourage or discourage
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one towards identification. One dominant emphasis, such as peers
generally influencing one towards identification, would indicate lower
diversity. Diversity of emphasis, indicative of different peers with
different opinions, would point to an acceptance of diversity.
This diversity of emphasis among peers is what the questionnaire
reveals (Figure 17, page 321: Factor H). The complete range of response
was wide (1-8), and the 90% range was still quite wide (2-6). This pattern
suggests that the influence of peers is quite diverse-perhaps as unique and
distinctive as the individuals themselves. One missionary summed it up this
way. "It all depends upon who you relate to. If you are exposed to one set
of peers, you will feel one way, and if exposed to another set, then another
way. Also, persons probably tend to build peer relationships with those
who share their views." We can thus conclude from the questionnaire
response that there is a wide range of opinion among missionaries
regarding identification. Conversely, we can fairly conclude that there is
no dominant theme within the missions regarding the value of missionary
identification as an approach to ministry.
When asked, "How important is it to the mission for missionaries to
identify with the culture?" a missionary from Taiwan responded,
The mission would say that identification is important, but people's
definition of identification differs. Some would say it is just having
a language ministry. Others would equate it with good relationships
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with Chinese leadership. And these relationships are maintained in
different ways. Some develop them by having good language and
good relationships, while others seek positions of prestige and status.
Another Taiwan missionary described missionaries as having "a lot
of freedom. Some folks come out and are critical of a lots of things .. ..
God has used in tremendous ways those who don't have the language. We
try to appreciate the function of persons and of gifts." This missionary
thus implies that the local mission encourages a receptive attitude to
persons and their gifts. In addition, this person suggests that those who
come out and are "critical of a lot of things," are negatively looked upon.
A person suggesting another standard for ministry might not be well
received.
Another Taiwan missionary pointed out the progressive nature of
persons finding their style of ministry and lifestyle. "Everyone is in the
process of finding this [their lifestyle and ministry]. Regarding housing,
people have different aptitudes. I would rather have people live among
missionaries and still stay."
This comment points to another prominent dynamic-the value of
missionary longevity and endurance. In Taiwan, for instance, many
persons commented that this was in practice "the bottom line" of a
successful missionary - that they endured and did not go home. The
general attitude seemed to be that much diversity could be accepted by the
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mission, and much accommodation made in order to keep people on the
field. Aspects of missionary identification such as lifestyle adaptation could
easily appear irrelevant given the more pressing felt need of just keeping
folks on the field. Yet this mentality neglects to consider the power of
identification for increasing longevity. Won't cross-cultural witnesses stay
on the field longer if they do identify? Complacence with a minimal
missionary identification may simply produce conditions in which crosscultural witness are more likely to go home!
A missionary in Hong Kong commented that standards for
missionary identification did not appear to be a factor in the approval of
missionaries 'plans for ministry. When asked how missionary
identification was affirmed by the mission this person answered,
Good question. I'm not sure that I see this happening. I've sat in
meetings and everybody's plans are approved. There's no
distinction. People do seem to have a lot of respect for George
Wilson [a veteran missionary with exceptional language ability], but I
am not sure that I see this happening.
Once again, in this setting there appears to be a general acceptance of
diversity in approach to ministry. This missionary continued describing
how the mission's standards of identification for new missionaries are on a
middle ground.
We will not get a three bedroom house with a yard. Yet on the
other hand, we don't live in public housing. Some do live in this
smaller Chinese housing. This is okay with the mission. They are
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allowed to do it. There is a freedom to make these lifestyle choices.
These missionaries do it to fit the church plant situation. In some
church planting areas ... nothing else [but Chinese housing] is
available.
Another Hong Kong missionary reflected on his observations of the
mission culture as regards those who try to more closely identify with
grass roots Chinese.
Our mission is pretty accepting. If one has a strange or aloof
personality, then maybe they would be outside the group. But the
mission is accepting of diversity and different types of people that
come out. One couple has ideas of working with grass roots people.
Some people think that this is not the norm. These people are
accepted but their strategy is seen as different from what others do.
This same attitude of accepting diversity was applied to his mission
by a Macau missionary saying, You can identify a little and still be
accepted. He went on to express his observation that "there is a better
feeling among Macau missionaries than Hong Kong missionaries about
identifying," although a wide range of ministry styles seemed to be
allowed.
The double edge of this attitude of accepting diversity, is that while
persons are given freedom to pursue their style of ministry, they receive a
qualified emotional support from the mission in doing so. The
organization hedges at openly giving its entire blessing to such efforts.
This being so, only the most determined and autonomous strike out into
new areas of missionary identification. These persons are like fish
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swimming upstream, having to constantly struggle against the current of
the status quo. If the organization truly deems the efforts of such persons
as laudable and as central to the organization's vision, then it must give
more open affirmation and endorsement. Missionary identification in a
complete sense which includes lifestyle adaptation, an ongoing worldview
learning, and greater depth of cross-cultural relationships will continue to
be the rare exception until the organization does so.
Another Hong Kong missionary commented that the organization's
position on lifestyle identification was laissez jaire. "Adopting the lifestyle
of the host people doesn't mean that much. Everyone does what they want
to do. I don't have to adopt the lifestyle but I choose to do this."
Acceptance of diversity may be the price the mission must pay in
order to live and work together. One missionary frankly commented that
in order to live and work within the mission, one must bend. In order to
"make it" in the mission community, one must "be willing to compromise.
You must go for longevity and not bailout. You must realize that there is
a difference between ideals and reality. You must realize that there are
many personalities and diversity."
Yet even amid the diversity. there seems to be an effort of support
among persons with different approaches to ministry and lifestyle. One
missionary commented about a prayer walk for a missionary family and
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their ministry among grass roots Chinese. This one shared that there is
"even affinnation from those who would not do it. There was a prayer
walk for this family with 16 missionaries involved."
In Korea the allowance for different approaches to ministry seemed
just as great. In reflecting upon identification and ministry, a missionary
wife observed that
There is no condemnation for anything we choose to do. Some may
perceive some disapproval by others if all the wife does is stay home,
but I think maybe this is self-imposed. They feel that they are falling
short of their illY!! expectations. Most missionaries expect the man to
be out of the home for several hours every day.
According to this perception, the missionary is quite free to develop
their lifestyle and ministry however they see best. As noted in this case, in
Korea in particular, as well as in other missions, it seemed that the
missionary wife had fewer expectations for involvement in ministry, and
likewise for involvement in the culture. The most obvious reasons for this
seemed to be greater responsibilities that the mother carried in childrearing, particularly for young children. In every area from language
learning to ministry involvement the mother was not expected to be as
involved.
This prevailing acceptance of diversity, particularly regarding
identification, was encouraged in Korea by the precedent set by earlier
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mISSIOnarIes. One missionary quipped about missionaries' attitudes toward
identification with the culture.
Most missionaries see Korea as being pretty tough. If a person is
successful at identifying, then the common feeling is 'good for them.'
If you don't make it, then you have lots of company. Many of the
old missionaries did not identify.
This cloud of frustration seemed to hang over many missionaries in
Korea. It came across as a heavy, looming sense of resignation that it was
not possible to successfully identify with the host culture. As in other
missions, the general sense seemed to be that the expected norm was limited
identification, with language learning being the only evaluated standard. If
a person went beyond this, the group accepted it and in some ways blessed
it, but certainly did not expect it for all or most.
Moreover, missionaries' sense of geographical separateness,
accentuated by low accountability and low standards for identification,
accounts for such an acceptance of ministry styles. One missionary in
Korea felt that identification was affirmed by the mission, but that each had
their own style of working towards it. He shared, "Yes, missionary
identification is important to the mission but we are all in our own little
world. We all work at it in our own way." The implication here was that
ministry situations were so individual and unique that it was difficult to
prescribe standards applicable for all. Yet we might argue, on the other
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hand, that having few and vague standards doesn't provide a target at which
to aim: "If you aim at nothing you are sure to hit it." Missionaries may be
better off if they have some clearly defined standards at which to aim, even
if each one may have to apply to them differently according to their
situation.
So what describes the organization's position towards identification?:
(1) Generally supportive yet accepting of a wide range of application; (2)

Application is largely left in the hands of individuals to work out as they
deem fit; (3) Finally accountability towards achieving missionary
identification that is a part of incamational ministry is loose.
One missionary in Japan felt that identification was important to the
organization, but that "they know different people will do it in different
ways. It is left up to different people to find. They say it is important but
leave it at that. They do have goals for sharing Christ with people and
developing relationships but they don't strictly check."
Part of the organization's motivation for allowing this diversity is
the mission's recognition of persons' different gifts, and the organization's
desire that persons' feel free to develop these gifts. In the words of a Japan
missionary who spoke for many others across East Asia, "Everybody is
different and so some people really like it [identifying with the culture].
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Each person is given the freedom to develop their own gifts. Mostly they
seem free to do what they are called to do."
This same organizational style was observed by a fellow Japan
missionary. In essence the mission seems willing to let the individual find
their own way. This person observed, "The mission does encourage us to
get out and do different things. They have confidence that the FMB saw
something in you with the potential for missions service. They leave it up
to you."
The downfall of this approach as regards identification is that "few
fish have the capacity to swim upstream." To identify may require that one
resist natural inclinations to maintain the ways of one's home culture.
Additionally, when many of your missionary peers overall reinforce the
ways of your home culture, it is doubly hard to "swim upstream." If more
than just the few exceptional persons are going to fully identify with the
host culture, then the organization must find ways to encourage this.
Means must be found by the organization that allow the average missionary
to achieve success at a fully developed incamational ministry.
Bonding with the Mission
This factor might initially seem to be a negative factor towards
incamational ministry, for if one's ministry approach is about identifying
with the host people then shouldn't bonding with the mission be an
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impediment to that. The answer according to this study is, "Yes, it can be,
but it doesn't necessarily have to be." In its best sense the local mission is a
family of support for missionaries in their quest to serve Christ in that
cross-cultural setting. Missionaries, in fact, need support from one another
to handle the ups and downs of cross-cultural living.
Yet the local mission can become an obstacle to missionary
identification when the group exerts a pressure, perhaps mostly implicit,
against involvement in the host culture. There can be many subtle
pressures to live life mostly within the mission culture rather than strive to
achieve a balance between involvement in both the host culture and the
mission culture. The ideal is perhaps both strong relationships with fellow
missionaries, and a mission culture that encourages involvement and indeed
bonding to the host people.
The impact of peer pressure is significant here as with the previous
factor, "Accepting Diversity." The wide diversity of opinion among
persons points to a tolerance towards different approaches to ministry
(Figure 17, page 321: factor H). This does not necessarily point to
support, but does indicate tolerance. Furthermore, the questionnaire
response points to a wide range of opinion regarding the mission's
expectations for involvement in mission responsibilities and activities and
their impact upon identification (Figure 17, page 321: factor G). The
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overall range of response was quite wide (1-9) and the 90% range of
response still wide (2-7). There was some skewing towards the "no impact
upon identification" end of the scale, yet still the mean (4.5) was nearer the
"sometimes conflicts with identification" part of the scale. As stated
before, this overall pattern seems to indicate a wide range of experience.
Some missionaries find mission responsibilities and activities a hindrance to
identification and others do not, with degree of impact evenly distributed
along the scale (little polarization).
Significantly, the questionnaire results do not support the notion that
"the older generation" discourages missionary identification. In response
to question F, the 90% response ranged from moderately encouraging to
slightly discouraging (2-6). The highest response was towards being
moderately encouraging with the first quartile holding the most responses
at the rating of 2. Missionaries arriving within the last 10 years, therefore,
do not perceive the older generation as a monolithic group with a certain
opinion about identification. Rather a diversity of opinion is recognized
within the older generation.
We might account for this pattern by noting that there are both
strong and weak examples of identification in any generation. It was my
experience that frequently the mission leadership were among the best
examples of identification, although not true in every case. It was evident
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though, that many leaders were in their position of leadership because they
had a good grasp of basics of identification -language competency, grasp
of worldview, good cross-cultural relationships, and a willingness in some
cases to appreciably adapt their lifestyle. Undeniably, however, persons
with weak identification did exist within the "older generation," with such
persons able to wield various degrees of influence.
On one hand, there can be much positive support found within the
mission culture. A missionary in Taiwan described the family atmosphere
among the Taiwan Baptist Mission.
The spirit is one of unity and family. The mission expects you to
become a part of this family .... The ones that have problems are the
ones that keep to themselves and aren't willing to do things. This
appears like they are not willing to be a part of the mission.
This missionary went on to say that the local mission wants the
missionary to "bond to the culture and to the mission family. They want it
both ways." And the degree to which missionaries became involved with
both "cultures" was influenced by location. This missionary couple
described that when they lived away from Taipei, they were much more
involved with the Chinese.
"We did not get together with missionaries very often. Our best
friends were Chinese, and our support system was Chinese. It was possible
not to be expected to be with missionaries. Our children's playmates were

371
Chinese." Yet, in contrast to this remote location from other missionaries,
when they lived in Taipei [the capital city where many missionaries are
assigned and the location for the mission office], it was "easier to let the
missionary support system expedite things, because it is easier to get things
done this way."
Another Taiwan missionary described how it is possible to find
success in two different tracts, although not necessarily mutually exclusive.
There are two levels of success: Being effective in cross-cultural
ministry and having good relationships with missionaries. Some
people have good relationships with other missionaries and are not so
hot in cross-cultural ministry. There are both types of people.
Some don't conform to mission protocol but are effective in
ministry. Both tracks are acceptable.
Involvement in the mission can be an impediment to incamational
ministry when it become all-absorbing and time consuming. This can be
especially detrimental to new missionaries who are asked to assume mission
responsibility at just the point in their career when they need to be more
involved with building cross-cultural friendships, and growing more at
ease within the host culture.
One Taiwan missionary shared, "having too many committee
meetings and mission functions can discourage you from building
relationships with the Chinese. Right after language school I was asked to
do all sorts of English language things" [within the mission structure].
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Bonding with the mission can be at its worst when relationships here
tend to be negative towards involvement with the host culture. When asked
what is the greatest obstacle to missionaries identifying with the culture,
one missionary remonstrated, "Missionaries are the greatest obstacle.
Whenever we come together (especially among the newer missionaries),
the comment is always negative about the nationals. We need rather to
build each other up in loving the Chinese." This missionary added,
however, that from other missionaries, in particular the area evangelism
supervisor, the encouragement was very positive.
A missionary in Hong Kong commented that there is a subtle
pressure to keep quiet the first few years on the field. One way that
bonding to the mission affects missionaries is the pressure towards
conformity in their thinking. This person described this as the "frog in the
kettle" syndrome in which the new missionaries, in their silence, become
gradually acclimated to the thinking and attitudes of the local mission until
they have almost unconsciously become their own. By exerting this kind of
subtle pressure the mission may miss hearing a prophetic word that
newcomers can bring. "They want you to have language acquisition and to
watch what the mission does and see how it functions, and not say
anything-to observe first how the mission operates. This seems to stifle
creati vi ty. "
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Another dynamic within the mission culture that reinforces
conformity is a sense of threat from those who are different. As long as
everyone, more or less, approaches lifestyle and ministry in about the same
way then no one ponders a different and possibly better way. Yet when
some make the effort to live more closely to the Chinese, to try to more
fully observe their ways in an effort to draw closer to them, to make an
extra effort to competently speak, write and read the language, then the
other group can feel judged. When no one is doing it, the assumption is
that it can't be done, that it is irrelevant or of minimal value. Yet when
some strive for a new standard that seems to increase effectiveness, then
soul-searching must be done. As one Hong Kong missionary said, "if you
go too far [in identification] you begin to threaten the other group. They
feel judged by our choices. Maybe they think that they may have to
change. Even though the mission administration thinks that it is important
to identify ... it often stays theoretical."
In smaller missions such as Macau the influence of the mission
culture upon the individuals can be even greater. Macau is a mission of
about thirty people that live in city of less than two square miles. Such
close proximity means that missionaries see each other more often and are
more involved in each other's lives. One missionary described it like this:
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You spend a lot of time with other missionaries in each other's
homes or in ministry. And you are expected to carry your share of
the load [of mission responsibilities] .... Once a week we have mission
worship together. It is expected that you are there, and sometimes
others might note if someone is not there.
The same dynamic discussed earlier within the Hong Kong mission
of sensing threat from change was mentioned in Macau also. Movement
towards a more incarnational approach was slow, particularly for those
described as having a more "insulated" position towards Chinese culture.
For them "any departure from this [the norm] is threatening." Even though
there was more freedom to develop an incamational ministry, still this
change was resisted by those with a more insulated approach.
Additionally, within a small mission such as Macau's, more energy
can be devoted to maintaining and developing relationships within the
mission. As one put it,
You must be willing to deal with interpersonal problems - to sit
down and get clarification about some problem, or to deal with
problems with children in order to maintain good relationships .... In
a small mission you want missionaries to be your friends, and so you
must have good confrontational skills. To do one-on-one is basic
with a willingness to ask forgiveness. The goal is to seek
reconciliation.
On the other hand a missionary in Korea described how high
involvement with missionary peers can drain one's energy. If the
individual is involved in maintaining or correcting problems among peers,
then less time and energy remains for building cross-cultural relationships.
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At MLC we realized that relationships with missionaries were
something that we would have to work on. We had not even
considered this before. At this point we heard that if missionaries
are tom up about missionary relationships then they might be greatly
ineffective in ministry. Now our own observation has been that if
missionaries live together on a compound then more energy goes
into maintaining these relationships. If missionaries are deployed
away from each other then they don't have to work so much at
missionary relationships and there is consequently more energy left
for ministry.
A survival skill for coping with the rigors of cross-cultural living is
to keep a positive focus. This study revealed that this was an important
characteristic in building a successful, long-term, career- the capacity to
focus on the positive aspects of life with the host culture, and to minimize
the differences perceived as negatives. Yet one unfortunate by-product of
this focus, is the tendency to discourage openness about negative
experiences for fear of not being accepted by missionary peers. A
missionary wife in Korea shared, "I felt that I did not need to do anything
to be accepted [within the mission], but newer missionaries perceive that
they need to adjust quickly and well. If you have a bad experience then
don't talk about it." A fellow missionary described this as simply, "Don't
complain much," if you want to gain acceptance within the mission. Or as
contended, one must ...
... keep their mouth shut. Be emotionless. Those who speak out get
labeled as trouble-makers, obstinate, or overly emotional. If anyone
tends to be emotional at some point then they are labeled. Our
mission does not know how to relate to those who relate on an
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emotional level, particularly the older missionaries. If a language
student cries, then they are labeled. A women missionary on a
subway was molested-a man felt her all over. The response of the
older missionaries was that 'this happens to all of us'- they took it
lightly. The attitude of the older missionaries was that this was the
case when we came through.
A fellow missionary put it bluntly reiterating: To "make it" in the
mission community a missionary must "'keep his mouth shut.' When we get
to the field, we don't have culture shock we have missionary shock. We
are just observers of the missionary communication. We have just heard
Darrell Whiteman and his material, and now we see something entirely
different." One Korea missionary confessed that she had been warned that
she might not find very much emotional support in Seoul. She related,
The city is so spread out that you might not get a lot of support.
After the first term, I had to learn to find my support from myself
and from Koreans, instead of other missionaries. Their was not a
high level of trust among missionaries. You don't know what you
can say to them or how to be vulnerable.
Another missionary described the key to acceptance as being "a
company man." To join in with a good attitude and do what the policy
book say. volunteer for committees, be on a board as a trustee, offer your
insights to problems." Another described the pressure to stick with the
norm. This person reflected upon earlier days as a new missionary saying
one must,
.. .fit the stereotypical role of what every new missionary should do.
For example, when I wanted to take time off from language study to
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live with a Korean family this met with resistance. You must stick
with the normal pattern of book learning and normal levels. Don't
push to change it or you may get on the black list.
One aspect of a mission culture that requires high involvement from
individuals is that achievement within this sphere tends to be recognized
and rewarded. A person that was highly involved in building crosscultural relationships or in being involved in the world of their host, might
not gain recognition. One missionary described success for the first term
missionary as being ...
... deeply involved in the missionary community. Go to all the
prayer meetings and attend all the committee meetings. Missionaries
seem to know more about activity within the mission than about time
spent with the Korean community. We are not aware of the time a
missionary might spend with a Korean church. Time spent with
nationals in building relationships is not recognized by other
nusslOnanes. It is the time spent in mission related activities that is
noticed.
A fellow missionary reflected a similar view.
A lot of time in committee meetings can take away from
identification.
was told by a pastor in Taejon that the
missionaries spend 50% of their time in meetings, next they spend
the most time with their families, next in free time and vacation, and
5% of the time in ministry.
Another missionary couple noted that such heightened involvement
with the mission culture was their greatest obstacle to identifying with the
culture, or as they expressed it, "spending a lot of time with others
missionaries on post [the American Eighth Army Post] or at Seoul
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International Baptist Church. You do this rather than spend time with
Koreans. To a point you need it, but it can become too important."
Another couple commented on the pressure to conform to established
patterns. I asked them, "What would be the response if a person wanted to
do church planting in a remote area of Korea?" The husband responded by
relating a conversation shared with fellow missionaries.
I heard one person say, "Some missionaries think they must go to the
bush to be a real missionary!" The other part is that we want other
missionaries to be like us. We think, "If I am living on a compound,
then everyone should." "If my kids are going to the international
school then everyone should send their kids to one." I've heard
several people say this.
There is considerable pressure to conform in certain ways.
Missionaries can be influenced to be tightly bonded as a group for other
reasons, including financial. One couple commented of one missionary
family's situation.
There is a strong tendency for all missionaries to settle together in
the same place. All this talk from the FMB about moving to remote
areas is just talk on their part. One family pays $600 a month for
their kids to be at boarding school. A quarter of their income goes
to feed three of their children at boarding school. When they told a
FMB vice president in Richmond about their dilemma, he said that
boarding school was their choice (so lump it). They said, "You
could home school." Richmond says "tough deal." This response
influences people to take assignments that surround the international
schools. It doesn't cost as much, they get to be with their children,
plus they are surrounded by other missionaries from whom they get
support. The Foreign Mission Board describes going out to remote
areas as almost a patriotic duty, but then missionaries get no support.
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One missionary reported, however, that he felt change was taking
place. During recent years in Korea he has seen more receptivity to
missionary identification. "Now there is a contrasting attitude. The feeling
now is 'if you can live in the city by yourself then we will empower you to
do it.' The idea is that if you are able, then go for it." Yet this person
later shared that the missionary who seeks to identify with the culture
might meet resistance.
Missionaries who try to identify can have a hard time because they
don't feel a part of the mission. The other side might feel "you're
crazy." There is a generational shift. The younger generation says
that we are here to identify with the culture, to go to difficult places
with our children. From MLC we came out willing to try new
things.
Like other missions, the Japan Baptist Mission affirmed that the
successful worker must build relationships both with national friends as
well as with fellow missionaries. And as before, the mission seemed to
affirm those with a positive attitude-a dynamic that was difficult to handle
was when missionaries experience personal crises. One missionary
described the expectation "to have a good attitude and to not be negative. It
also helps to have a good sense of humor and to be outgoing. If you are
not, then it is difficult to break into the group." This person continued
saying, "If you were negative then this would get passed around the mission
with the hidden message that you are not doing anything productive."
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Under these circumstances, this couple found it necessary to mainly
keep their struggles to themselves and to project a positive attitude.
So you keep these things [struggles] bottled up because you don't
want to appear inflexible. So I lied [about how I felt] the first two
years .... Not many people would have known very much about our
personal struggles, just two people. Missionaries are not given the
latitude to have a problem.
Missionaries also struggle with how to balance between time invested
with national friends versus missionary relationships, and they can feel a
tension to become involved in the mission culture. One aspect of this
involvement can be where missionary families vacation. One family
struggled with whether to join other missionary and expatriate families at
Nogiri, a popular vacation spot in Japan.
If we were more active at Nogiri, then we feel we would be more
accepted within the mission. The kids can play together there. It is
an association of people. But to us this seems like just one more
material thing, so we struggle with this- but we might sometime go.
lt is a sort of continuation of mission meeting. The children do
swimming lessons together-a bonding experience. We've noticed
that those who are a part of Nogiri are more apt to communicate
with each other at mission meeting. On the other hand we took part
of our vacation with some national friends-we stayed with Japanese
friends. This surprised the missionaries at church.
Another couple mused that they hoped a new location would
encourage them to use the language.
We have a hard time using the language because we are around so
many missionaries. When we move we will be more isolated.
Maybe it would help, if the mission put you out by yourself without
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the help of other missionaries. You might learn faster if you had to
do this yourself, although it would be very tough at first.
An aspect of the mission culture that has been alluded to is the
influence of tradition, "the way things have always been done." One couple
in Macau described this as the most powerful structural influence upon
identification. "The main thing is the tradition. This is the problem. You
have housing that is already bought. It is like the church building
determining the type of ministry."
Another couple in Hong Kong concurred with this viewpoint when
asked about the greatest obstacles to missionary identification. They said,
"The policies and the models that are set. The previous generation has an
influence that lingers on. When you arrive, you are wined and dined at the
missionary compound and this lowers your expectations" [regarding an
incamational lifestyle and identification].
Missions are seeking to blaze the trail for the future while feeling the
persistent tug of the past. The properties they own, the policies and
procedures that remain on the books, the patterns of living that have
continued for years- these are the aspects of the mission culture that make
change a slow process.
In summary, missionaries need the support of their peers yet overinvolvement in the mission culture can hinder growth and learning within
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the host culture. We would stress that these two engagements do not have
to be mutually exclusive, but indeed can work to reinforce each other. The
key may be to develop an atmosphere within the mission that is nurturing
yet focused outward towards a mutual accountability for involvement in
building cross-cultural relationships and in culture learning. Only when
the mission culture has this bias towards involvement in the host culture
can it unequivocally be an asset to incamational ministry. Unfortunately,
at its worse it can be a substantial obstacle for persons seeking to more
fully identify with the host culture.
Accountability
One of the strongest messages from missionaries in this study was
that of low accountability. Missionaries commented that accountability for
language and culture learning was generally low, although the organization
did make some efforts to reinforce it-particularly through the evaluation
process of language school.
Accountability may be loose for several reasons. For one, the
organization expects missionaries to be professional. One aspect of this is
being a self-starter. In addition, the organization is aware of the rigors of
cross-cultural living that can make progress in language and culture
learning a slow and uneven process. For new missionaries in the throes of
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culture shock and stress, the plaintive issue is not continued learning, but
mere survival.
According to Everett Hunt (1995), past president of OMS,
accountability is an important but elusive commodity in evangelical
missions. He feels the deeper issue is egalitarianism. "Who are you to tell
me what to do?" can be the prevailing attitude. It is common to call all
equal and to describe ourselves as a family, which makes effective sanctions
for performance difficult to enforce. Hunt shares,
What will you do if a missionary is not learning the language?
Send them home? Don't let them return for a second term? The
answer should be "yes!" But the facts are everyone goes soft when
faced with such a situation. "They're such good people!" "But they
love the nationals so much." "Think of the children, "and a host of
other wafflings and excuses. It is a tough call. Sometimes the field
will take action but leave it to those at headquarters to tell the
missionary after they have left the field and are ready to start
furlough. A tough call! (1995)
Yet what most new missionaries cried out for was someone to
support and mentor them through language and culture learning. Equal to
this, they needed someone to guide them in developing a cross-cultural
ministry-a task that many new missionaries have never done. Ideally, the
ones to play this mentoring role are veteran missionaries who have
developed successful cross-cultural ministries. Although this study does
describe a tension between newer missionaries and their veteran peers,
without question, both groups definitely need each other. Any divisions
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between the two are counter-productive and destructive, because
fundamentally each group needs the strengths and insights of the other.
The questionnaire response reflects these insights (Figure 17, page
321). Missionaries indicated that they experienced some accountability
towards identification for question C (mean of 5) but the response was
widely distributed (90% ranged from 1-8). Missionaries did, however,
more strongly indicate the need for "mentoring and accountability towards
developing a pattern of ministry that includes aspects of identification" in
question Q2. On this scale the mean was 8 with a strong skewing of
response confirming the need for mentoring. A Taiwan missionary told of
the expectation to invest a certain number of hours each week in language
study, although with little accountability. "We are expected to have "x"
amount of hours in language study, but there is not a lot of accountability.
They did not seem to emphasize that we would have to spend time with our
families as well." As this person describes, there can often be a tension
between time spent with family and time invested in language study.
In counterpoint, another student in language study affirmed that the
language coordinator did regularly check on progress in language learning
and in building cross-cultural relationships. Generally, however,
missionaries perceived evaluation to be loose. When asked about the
mission's expectation for time usage, a language student explained,
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There is no control on this, but they expect you to do language study
and to build relationships. Also, one should be moving among the
people using public transportation, and should go to the market for a
way to be with the people. Our exposure to the Island in a cultural
sense is quite thin. Much depends on the sponsoring missionary, and
this is not really monitored. There are no guidelines I know of.
This is not to say that accountability does not exist. The
accountability, as stated before, is in the language evaluation process and in
the approval of ministry plans.
As mentioned before, closely associated with accountability is the
concept of mentoring. And in order for mentoring to be meaningful,
leaders must be present within the mission who can effectively model
incamational ministry. A missionary in Taiwan lamented that in some cases
leadership lived separated from other missionaries.
The administration still lives in clusters .... Some auxiliary team
members are at Wanfu and come out just once a week. There can be
headache and pain in the discrepancy between church planters living
it rough and administration who live in nicer conditions. The
support people seem to last longer than the church planters.
This person continued saying, "The administration needs to lead by
example, or else it breeds skepticism in others. It is hard to have moral
and ethical authority to tell us to live out [in Chinese communities], when
they don't."
One Hong Kong missionary shared positively, "Having a ministry
coordinator means that anything you submit will not be rubber stamped.
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This is good accountability." In contrast the area that may need
strengthening is the mentoring aspect of ministry development and culture
learning. As one Hong Kong missionary argued, "If ones in leadership
positions are good role models, this helps. They can lead by example .... It
is good to have missionary families and Chinese families that sponsor new
missionaries. These need to be good role models."
In Macau, a missionary observed that especially after the completion
of language school there was a need for more guidance.
After language school there is a lot of freedom. This provides
freedom, but not a lot of supervision. No one says, 'Let's get
together,' or 'How are things going?' We need a guide. A mentoring
aspect would be good. People need to be held more accountable.
They need a supervisor over them the first four years.
This missionary couple specifically applied this to building crosscultural relationships saying,

It is hoped for but no one really checks. We need more
encouragement. Not many missionaries find a close national friend.
This is a big weakness of the Macau Mission. If you are just
acquainted with nationals - if you have no close friendships, then
how can you identify with them? People who keep distant from
others at home in the States will have problems here. If the mission
would encourage national relationships more then it would be better.
The Chinese will not take the first step. If missionaries don't take
the first three or four steps, the Chinese will not do this.
Within the Korea Mission persons shared these same concerns.
Missionaries need support in their language learning and in coming to
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understand the worldview. One person shared the need for more
accountability for worldview learning.
On the field, we give the impression at first that we encourage
religion and culture learning but there is no accountability. It is not
emphasized in the language program. There is no emphasis upon
reading books. I came to the field thinking I would do this, but it
has been nothing like this.
Even the follow-through from the 1988 church growth study has
been loose. A missionary described the follow-through saying,
In this study, identification was built in but there was not much
accountability. Identification is built into the structure but it is not
really followed through. I have to report my goals and reports to
the Area Evangelism Coordinator, but it is still very loose. Ones in
those roles have the attitude that 'I trust you (and won't be checking
up).
The need for accountability and support extends to language learning
after language school. "We are encouraged to study the language even
after language school," shared one, "but we are not accountable to anyone
for our language proficiency. Maybe it would help if our language
program was more like Japan's-four years."
This need for mentoring is accentuated for those who study language
at Y onsei University in Korea. Here the learning is focused on the formal
approach, centered in the classroom. Missionaries who study here
particularly feel the need for a mentor to guide their language and culture
learning. Of Yonsei University, one language student contended, "We are
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in a formal language learning setting with no accountability for barefoot
language learning. And no one offers to take you on a barefoot excursion.
It would be nice to go on a field trip and practice."
And of accountability for identification in general this missionary
maintained, "If the directive from the Foreign Mission Board is to identify,
then the accountability is not there. Missions are not set up to encourage
this or to hold missionaries accountable."
Missionaries in Korea emphasized that language students need the
leadership example and mentoring of experienced peers.
Our mistake was that as new missionaries we never saw real
missionaries at work .... We needed to be out seeing missionaries and
nationals in their ministries and at workshops. We were just so
involved in language school and didn't want to do anything else. Just
survive. It would have been better to get out and do something with
[experienced missionaries] each month. We needed the practical
application of what we were learning.
This missionary couple stressed that language students need spiritual
and emotional support as well. The Baptist Mission in Seoul, the language
center, can become over-burdened with the needs of newcomers in the
throes of cultural adjustment.
The best thing would be to have a prayer partner- to have someone
say, "Let me be your mentor." To have a support person to bounce
ideas off of. The Seoul station gets burdened with language students.
They can only stand so much nose blowing....
said
that most groups are just so much "fussing feathers ."
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Missionaries look to such examples to help them shape their
developing ministry. For this reason, it is a pre-requisite that missionaries
be good role models. "You begin looking at different persons and decide
on different qualities," described one. "This person seems good at
hospitality, and another is good at the language. You use these examples as
your guides."
Another language student commented that his greatest need was "to
have a missionary who knows the language and can be involved in the
language learning process. To not leave me so much on my own, but to
have someone go with you to listen and translate." Another person
extended this concept of mentor to one that would guide the student in both
language and culture learning. A missionary from Japan brought out a key
point about the relationship between accountability and emotional support.
Where there is no accountability then there is no support. Since
there is no evaluation then there is no encouragement." The down
side of minimal accountability is that persons are not aided and
encouraged in their efforts towards incarnational ministry.
This person added,
We have overall mission goals about how to use our time (such as to
share your faith with ten people each week.) But no one checks on
this, and it is sort of nebulous in that relationships are at different
levels. After the church growth study, the mission's bark was worse
than its bite. When you come down to it, there is not much
accountability. Part of it is that they consider us to be professional.
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This person concluded that perhaps many people did not want this kind of
accountability.
Another missionary echoed the theme of needing a mentor. The
thing this person needed most was "just to have an American friend to
share with, and who wants to know how I am doing. I wish I had a
missionary friend to ask 1000 questions each day. Even to talk on the
phone with, or maybe volunteer to be a prayer support to the new
missionary. "
Lifestyle
The most controversial aspect of this study has been at the point of
how missionaries live, where they live, in what type housing, and overall at
what standard of living. The message that rings loud and clear from the
missions of East Asia is that the issue of lifestyle is largely irrelevant. It is
largely assumed that families will maintain a similar way of life and
standard of living to that back in the States, although in some cases on a
smaller and simpler scale, yet basically middle class, especially as
compared to the middle class of their host country.
Why should lifestyle be considered largely an irrelevant issue?
Perhaps because Western missionaries tend to relate to and identify with
nationals that are more similar to them in background. Although not true
in every case, missionaries tend to relate to those who are more like them
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in terms of socioeconomic status, educational background, and interest in
Western things. Missionaries are to be commended in their effort to build
relationships with nationals, to identify with them by entering their frame
of reference, yet this is largely done with those more like themselves.
This phenomena is not surprising. Most missionaries come from
middle-class churches and have had their ministry among middle-class
people. This is how they know to do ministry, so why assume this will
suddenly change upon relocation to a cross-cultural setting. Most
missionaries do not have experience working in the inner city with the
poor, or among ethnic groups. They cannot be expected to reproduce what
they have never done before.
More than any other factor, the absence of support among
missionaries for lifestyle as a relevant aspect of incarnational ministry
forces us to question the viability of this model. Implicit in this model is
the assumption that the gospel is a life-message-one that must be
demonstrated as well as spoken. It requires involvement in the lives of
others so that we come to know each other personally, in order to
communicate with understanding and impact. When missions declare that
lifestyle is irrelevant, then it is abdicating a primary means for
demonstrating the gospel. When cross-cultural witnesses do not live among
the people they seek to reach and are not thoroughly involved in their lives,
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then the gospel witness loses a primary means for demonstrating this lifemessage.
As stated earlier, an even more crucial question is not so much, "Do
missionaries have an incarnational ministry?" but "To whom do
missionaries have an incarnational ministry?" It does appear that
missionaries are involved in cross-cultural relationships, and that ministry
happens in both word and deed. This is certainly to be commended. But
the further question turns on the point of strategy. and the organization's
long-term goals. If the unreached of the world are largely the grassroots
populations which are largely poor, uneducated, and steeped in their
traditional ways, then are we sending missionaries that can reach that group
with an incarnational witness?
The Foreign Mission Board seeks to integrate two primary values:
the commitment to reach the unreached (largely of the class described
above), and their commitment to incarnational ministry. If the
incarnational approach is truly the central model for cross-cultural
ministry, and if the unreached are largely the poor, uneducated, grassroots
people, then the organization must find a way to develop an incarnational
ministry among the poor, uneducated, grassroots peoples of the world.
The "wrench in the works" is that the organization employs middle-class
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Americans to do this work, creating an enormous economic and cultural
chasm to bridge!
Another crucial factor is the capacity for missionary families to
develop this kind of ministry. Do families have the psychological,
physical, and emotional resources to make the cross-cultural journey of
identification with those who are vastly different? And if Western
missionaries are not to do this then who will? As some have suggested
(Grigg 1989:49-50), it may be that those best suited to reach the grassroots
poor of the world are not Western missionaries, but missionaries from
Third World countries.
The vitality of the church in many Third World countries is well
known. Why not tap into the dynamism that exists in such churches by
supporting their missionaries who are eager to serve? Perhaps our best
service as Western mission organizations will be in partnering with these
emerging, spiritually dynamic Third World churches, who could
potentially send many cross-cultural witnesses to work in other Third
World countries or among squatter populations that exist world-wide in
urban centers.
Does such a plan diminish the need for Western missionaries to
develop an incarnational ministry? Not at all, but it does mean
acknowledging that many Western Christians may have physical,
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emotional, and psychological limits in truly identifying with the poor of the
world. Yet as much as they are able, the Western cross-cultural witness
must still become involved in the host culture. As suggested earlier this will
likely be with "early innovators"-persons within the host culture that will
serve as the advance guard for the gospel, and as a catalyst for witness
among their people. Such persons may likely be ones that are opinion
leaders among their people, and perhaps ones that missionaries can identify
with more easily in terms of education or socioeconomic background.
With such persons as these the missionaries will still carry the onus of
responsibility for entering their frame of reference. If the missionary is to
communicate the gospel in a meaningful, relevant way to such persons it
will be by building personal relationships of mutual respect and
appreciation in which the gospel can flow and have impact.
These are some of the issues that surround this factor of missionary
lifestyle. What follows are missionaries' questionnaire and interview
responses describing what they feel to be the organization's position on
lifestyle, and in particular the local mission's position.
In response to questions D4 and E4 that relate to adopting the
lifestyle as part of the mission's philosophy of ministry and as a means to
identifying with the host culture, the response tended towards a neutral
position (Figure 17, page 321). Yet significantly, compared to the rest of
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the items on question D and question E the prospect of adopting the
lifestyle rated lowest. This seems to indicate that adopting the lifestyle, is
the least relevant aspect of the mission's philosophy of ministry or means
for identification with the host people. Even greater was the range of
response for E12 concerning the mission's position on adopting the typical
mode of housing of the host people as a means of identification. The
overall range great (1-10) and the 90% range was almost as large (2-9).
The mean (5.2) is irrelevant as an indicator of group response since it is
the average of a very wide range of response. There was some
concentration of response in the first quartile indicating emphasis on using
local housing as a means of identification, but overall a great diversity of
opinion seems to exist.
This comment by a Taiwan missionary illustrates well the issue of
"to whom" missionaries are relating. "In Chinese homes they have most of
the Western things we do. Our material things are not that much of an
issue. But this is because we are reaching the educated and upper
echelon .... We would need a Mercedes to live like these people."
A fellow missionary stressed the idea that at many points crosscultural witnesses need to be counter-cultural in terms of lifestyle. We can
no more advocate wholesale adoption of the lifestyle within host cultures
than we can within our own. This Taiwan missionary argued,
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We need to be a counter-cultural model within the culture-a
countertheme. In contrast to the culture, we should encourage
children to do well in school, but not beat them. The Christian
father should recognize the importance of family time, and not rule
his family like an autocrat.
Wholesale identification is certainly not the goal. In many ways the
Christian's lifestyle must be different, and this difference is a powerful
source of witness. Yet at the same time this missionary acknowledged that
there was "no talk among missionaries of adopting the lifestyle in terms of
material goods." So we see a key point on which this discussion turns:
"When is adopting the lifestyle effective in building personal relationships
in which the gospel can be shared with understanding?"
A couple observed that no one in the mission had really presented the
idea of adopting the lifestyle.
Nobody really challenges us to do this. Yesterday, we heard some
missionaries saying, "no matter how much we talk about not planting
little American churches, we can't help it." And those who identify
most we don't see around the missionary world. All this tells us that
it is hard to adopt the culture.
The tone of these comments makes plain the sense of dim resignation
that this missionary feels about attempting to truly identify with the people.
We may posit that as long as identification is seen as a distant and virtually
unattainable goal then missionary hopes and aspirations towards this will be
hamstrung.
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Another missionary admitted that realistically, "it is easier to
minister and to relate to those who are like us .... The guards keep the poor
from coming to our Vacation Bible School. And right outside our gate are
farming people and laborers .... The missionary has to decide, where do I
fit into this society for ministry." The crucial question for missionaries is
who they will choose to reach. For many this seems to be those not as
distant from a Western way of life. When asked, "How important is it to
the mission to identify with the culture in order to "make it" (i.e., be
successful)?" this person replied,
No, I think that if you function well with fellow missionaries, then
you can get along and do okay. If I can get along with missionaries
and have a ministry, ... and go to the mission prayer meetings, then
you will fit in. Those who 'go native' are frustrated.
A fellow missionary acknowledged that generally identification in
terms of lifestyle is not expected, although some missionaries do attempt to
become more deeply involved with the people and their world. As if
surprised by the question, "What does identification mean to your
mission?" this person remarked, "I don't think I know that critter. I don't
think the mission expects that. The people are richer than we are and the
men work all the time. We have a language limitation. It [identification] is
a good ideal to strive for but difficult to achieve." But at the same time
this missionary commented about a peer who had been successful.
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Linda Hinder has been able to do this. She has ministered to demonpossessed children and prostitutes, and is truly willing to give of
herself as Christ did. Linda is willing to do anything. She was sent
to a house to exorcise a demon. It was quite an experience-drawers
were flying around the room. Then an old woman who couldn't
bend over asked Linda to clean her toenails. For years this women
couldn't wash her feet, but Linda was there.
This story illustrates a general observation of this study.
Frequently, it was single missionaries like Linda who were more involved
in the culture. In fact the missionary sharing this account ended it by
saying that "It is difficult to identify when you have older Mks." The issues
of family life, particularly surrounding the socialization and care of
children, seems to present a sizable obstacle to cultural involvement.
Single missionaries, or missionaries without children, or ones whose
children are grown, have considerably more freedom for cultural
involvement. Young, single missionaries from my observation seemed to
have the greatest potential for cultural identification and subsequent
learning that would benefit them over the course of a career.
One missionary, however, stressed that he felt that missionaries in
general could "go much further" with involvement in the culture. He
observed that within the mission, "If you have a Chinese person in your
home, this is affirmed, but it is not the norm. Missionaries can tend to be
more on the surface [in terms of their identification]."
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This individual stressed that during language school more
involvement could be encouraged, saying the program "needed more
structure in getting more deeply involved with the culture." This person
expressed a different view from other missionaries about the missionary
standard of Ii ving.
Our house is so nice that sometimes we are embarrassed. It is nicer
than our pastor's. Even wealthy people don't live like this. We find
encouragement from missionary peers when we do things the
Chinese way, but it's okay when we don't. One factor is that we
reach those who are like us, and not the working class.
A missionary in Hong Kong commented on the tension that can exist
between those who strive to identify and those who consider this a lesser
priority. "Missionaries affirm those who identify-those who go out to
remote areas - yet there is a tension between those who identify and those
who don't." I asked, "Why is there this friction?" He explained,
Because you want people to live your way. People seem to say that
different is okay, but really each side wants the other side to be like
them. The "Scott Smiths" [i.e., those who identify with the Chinese]
are a legitimate threat to the other side to be like them. And if one
side gains prominence then this could change the committee structure
of the mission, which might in turn change the rules .... Yet we keep
saying that mUltiple callings are okay.
These comments describe why there may be resistance within a
mission towards change. Finally, those who are advocating greater
identification with the culture pose a threat to the structure of the mission.
Missionaries who don't have a willingness or the capacity for greater
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cultural identification fear that the pattern of those who do will change the
norms, patterns, and possibly the rules of the mission. A fundamental
question this individual brings to light is, "Can a mission truly
acknowledge, accept, and live with cross-cultural witnesses who express
their calling in multiple ways, particularly at the point of lifestyle?" We
will deal with this question at the conclusion of our study.
Once again the geographical density of missionaries can playa role
in interpersonal dynamics. This means that "everybody can know what
others are doing. There is a pressure to conform. We all know where the
other person lives, and what they drive" and this is "highly noticed."
In a sense, having strict policies can seem irrelevant. The FMB has
the policy that missionary homes be no larger than 1600 square feet. Yet a
missionary in Hong Kong comments, "1600 square feet is not relevant for
us. This is triple the size of most Chinese homes. I don't think that the
Chinese expect us to live like they do. Our apartment is small, and we
would like to have more people in our home. Having more space would
help this."
One missionary admits that there is actually a flexibility in the
system. The mission has goals for identification, "yet in carrying out the
goals, exceptions are made. But the goals do make missionaries go a little
bit further than they otherwise would." So, in a sense, mission goals for
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identification, although not strictly forced, do stretch persons in this
direction. Perhaps this flexibility is a sign of organizational health in that
the mission is able to move persons in the direction of incamational
ministry without strict, rigid sanctions applied in every situation.
Still a tension exists. This flexibility can appear to be inconsistency
and incongruity to new missionaries. One person shared,
It can be confusing to missionaries. You can go in one home; it is
400 square feet, and then another missionary home, and it is like a
large American house. You are exposed to the larger house more
than anything else .... The initial stage of adjustment for new
missionaries is important. One must decide if I will identify with the
Chinese or minister in some other way. And it is confusing to have
just come from seven weeks of MLC. One thing that needs to
happen is for new missionaries to be exposed to smaller missionary
homes. The differences seem to threaten us. Shouldn't we be able to
affirm that different persons have different target groups?
A missionary wife and mother commented on the subtle message she
felt as a new missionary. "On the field we saw modeling of moms who had
kids in the Hong Kong American school and help in the home. Their home
was always perfect, which put a lot of pressure on me to be a perfect
housekeeper." Such a point indicates the stress that allowing a "multiplicity
of callings and lifestyles" puts upon the mission's sense of community. One
mission leader openly questioned whether a mission could live like this,
feeling that for the sake of community, all must strive to live by the same
standard.
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In Korea, as with the other missions, most missionaries with some
exceptions, seemed to feel that the issue of lifestyle identification was
irrelevant and inconsequential for ministry. Overall, the assumption
seemed to be that missionaries would maintain an American lifestyle, and
perhaps even accentuate it. One missionary asserted,
We saw the model of missionaries that used their American lifestyle
difference as a positive. For example, many missionaries have beach
cabins, and celebrate the American Thanksgiving holiday.
Missionaries do not observe the Korean holidays so much. For
instance, they can't go home at Chusok as the Koreans do.
Missionaries strived to celebrate their 'American-ness' We noticed
missionaries that didn't go to Korean churches, or found only
English language ministry opportunities. We got the feeling that
missionaries did not take on the goal of trying to live like Koreans.
They more or less maintained their American lifestyle.
Another individual remembered a discussion among missionaries.

If we were to take our children to a national situation in a village it
would be okay for a while, but then they would really miss contact
with Western culture. One person said, 'if we put our children 'on
ice' then we could fulfill the incarnational ministry - we could go
and live among the people. Another missionaries said that if we
were all like Jesus and Paul, then totally identifying with the people
would work. Yet having a more realistic expectation might allow
you to stay on the field for 30 years.(Realistic in the sense of where
children go to school, where we live, in what kind of house, the
degree to which we immerse ourselves in the culture, etc.).
Such comments demonstrate that identification is largely seen as an
unrealistic and unattainable goal. Most missionaries feel that they must
sacrifice involvement in the culture for the sake of their families and
career longevity.
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In Korea a general perception among missionaries was that lifestyle
identification with the culture was not expected by Koreans.

It is surprising to Koreans when we adopt their lifestyle. They
appreciate it but it is not expected. They assume that Americans will
not like Korean food, and will fix cabbage sandwiches or potato
salad sandwiches instead saying, "I know you will not like this, but
this is all that I have." Some of this perception by Koreans is
justified. One lady on a Han-Mi crusade [a Korean and American
joint evangelistic effort] ate only out of a brown bag.
We might speculate about why Koreans do not expect missionaries to
identify with them. Could it be, as in our earlier discussion, that this does
not fit the existing stereotype of Americans. So when cross-cultural
witnesses do in fact identify then it catches their attention by breaking the
stereotype. According to the incarnational model, at this point missionary
communication begins to have greater impact.
One missionary lamented that his family had not been able to identify
more closely with Koreans.
Our missionaries really don't live like that [identifying in terms of
lifestyle]. If we had come and found missionaries living like this, it
would have made a difference to us. But we weren't encouraged to
do that. Besides, we had already packed some things, and struggled
with having these things .... I feel that we are still very separate from
the culture.
Significant to these comments is the weight given to the mission
culture that received this family as new missionaries. When a group has an
established pattern of life and ministry, it is extremely difficult for a
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newcomer to enter the group and challenge it. It is doubly hard for crosscultural newcomers who feel particularly vulnerable. They don't know the
language, or even the most basic rules by which the society functions.
When I arrived as a newcomer in Korea many years ago, I did not know
how to ask a Korean where to find the bathroom, much less a bank or
market! This is vulnerability! If newcomers do not have encouragement
and incentive to identify with their host culture from the missionary group,
they likely will not. One missionary in Korea did note a trend towards
greater cultural involvement.
The incarnational ministry is lived out better by newer missionaries
than the ones here for twenty years. They [the older generation] also
said that you must take care of yourself, meaning take care of your
American Western self. For example, I don't want to mess up my
Saturdays with Korean activities. Yet this girl in our apartment
complex, pressed me to meet on Saturday.
Here we see the struggle to integrate the journey of inculturation
while maintaining one's identity as an American. The missionary cannot
"become a Korean" but must do things that maintain his cultural
equilibrium as an American. However, the choice is not to choose cultural
involvement or one's life and ways and identity as an American, but to
carefully balance the two, or as some have put it, to become a "bicultural
person."

405
The message from MLC can be especially distressing because it is
heard after crating to leave. One missionary felt chagrined about the
things that Whiteman says at MLC [a chief component that focuses upon
identification]. "You have already crated and then you hear the message to
'go native' and you feel badly. I've heard many people say they wish they
had heard Whiteman before crating. I think that identifying is how you use
the things you have, not the things themselves."
Another missionary made the same observation about MLC, as well
as commented on the dynamic of the mission culture.
There hasn't been any emphasis since MLC about adopting the
Korean lifestyle. Maybe this applies to dress-you cannot wear
shorts - but not to one thing beyond this. If a person came out and
tried to do this [adopt the lifestyle], we would watch and see how this
goes. The Stokowazes lived in a smaller apartment to try to identify
with the people, and they also adopted a Korean baby. One family
sent their children to the Korean school. Some felt threatened by
this. They felt they might have to do the same. Besides, for those in
a Korean school, it is time consuming to help your children do
homework.
As observed before, the usual response of the group to missionaries
who choose to more closely identify. is to cautiously watch. Such persons
pose a threat to group norms, because others feel they may someday have
to do the same.
A missionary in Seoul felt that in particular there, peers did not see
the need to adopt their lifestyle, and made "no bones about it," (i.e., not
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adopting). This missionary further brought out how in their setting he
observed that being a missionary appeared to be more a "role" than an
entire way of life. Being a missionary is a position or job. We don't seem
to function as a servant to the Koreans. Missionary calling is not seen as a
big sacrifice, and the modern trappings make missionaries more
materialistic. Within Seoul, there is the message to not do the incarnational
approach - but rather to separate yourself from nationals. You indirectly
help-a less direct form of ministry.
Another missionary reflected back on earlier days as a newcomer to
Korea.
We had a big yard and a big house, and got the message from our
peers that it was harmful to adopt too many of the Korean practices.
My speculation is that they felt that if we got too deep (I might be
reading into this), we might become more bonded to the Korean
culture and not to missionaries. Other missionaries won't know how
to deal with you. You might become a threat to the older
missionaries that never got the culture. But these days this message
[to not adopt the lifestyle] is not so extreme or so intentional.
In Macau the same influence of the mission culture was noted.
"When the missionary gets to the field the example and lifestyle of other
missionaries has a big influence. When you leave MLC you are ready to
live in a hut-the vision and calling is so strong. Then you get to the field
and realize that these people live pretty well."
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New missionaries in Japan noted the tendency they felt to relate to
the norms of the mission group. "If we really identified we would be
swimming upstream against everyone else- the other missionaries .... On
one hand we want to be a part of the team, to be liked and a part of the
group. Yet we have our own goals, too."
In Japan, the strong middle class has a decisive influence on
missionaries' lifestyle identification. Since many Japanese live with the
modem conveniences that Westerners are used to, this issue is not so great.
As one missionary put it, "in Africa I might be much more aware of this"
[lifestyle issues]. While issues of lifestyle seemed to fade in importance,
other aspects of identification such as language learning, grasping the
worldview . and building cross-cultural friendships , remain challenging
tasks.
In addition, the strong national identity of the Japanese, tends to
make them resist when foreigners too closely imitate their ways.
Missionaries described this as almost a club loyalty in which the people did
not want outsiders to "out-Japanese the Japanese." Among the host people
lifestyle identification did not seem to be expected- "the nationals do not
want you to be too Japanese or to speak the language too well. "
Are we to accept at face value that Japanese do not want foreigners
to "out-Japanese the Japanese." This may be a response at a superficial level
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to outsiders. But we would posit that any person appreciates and respects a
sensitivity to their social mores. The task of the cross-cultural witness is to
be involved in the host culture in a sensitive and appropriate way. As with
other missions, this community encourages members to nurture their
identity. One person found comfort in this view as he shared,
The mission wants you to be yourself, and not reject who you are to
please someone .... You must realize that you will never be Japanese.
When I got down on myself, it was because I was trying to absorb
too much of the culture. I realized, 'Don't give up on yourself."
This is trying to change God's plan.
Another new missionary commented on the message from the
mission that stressed involvement. It meant "being incarnational-living
among them and interacting-not off in a compound. You try to develop
relationships. Be vulnerable. Let them see my life." This same
missionary continued saying, "Here in Japan I see that I do not have to
suffer in terms of lifestyle. When I came, I had the idea that missionaries
do not have a nice place to live, or a certain standard of living. "
What is the perception of the organization's philosophy towards
missionary lifestyle?
One person reflected on what he felt was the seeming rationale of the
organization towards lifestyle.
I don't know if it is written in FMB policy, but they seem to give
you what is comparable to what you had in the States. This is the
way they figure housing and salary. When they figure salary, they
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don't figure what the typical Japanese eats and uses, but what the
American buying American goods in this economy would spend.
This also affects the neighborhoods and houses we live in. The
freight allowance communicates that we can use American chairs and
furniture. You bring these things with you from America, so you
want the size house to put them in.
This affects the type of housing the mission builds as well. One
couple noted that even if a missionary family wanted a Japanese style
house, the mission would build an American style house using the logic that
"someday other missionary families may have to live there." The
underlying assumption seems to be that missionary families will typically
want an American style house, and that the organization tacitly supports
this.
Summary and Conclusion
What is the significance of the organizational sphere upon missionary
identification? Certainly we must acknowledge positive influence in many
areas. Foremost is the organization's high standards for language
competency. Cross-cultural communicative competence is a standard and
missionaries know that sanctions and even possible termination may be the
outcome if the standards are not met. Additionally, cross-cultural
witnesses clearly know that they are primarily to be involved in
evangelism, and this mainly through the avenue of personal relationships.
Missionaries clearly perceive an emphasis from the organization towards
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building relationships. This is laudable, and persons are to be commended
for their efforts to build cross-cultural friendships. Most relationships,
however, appear to be with those who are more like the missionaries.
Conversely, relationships with those who are different-e.g., the poor,
uneducated, those steeped in traditional ways and religion -are the
exception. "Living among the people" is a message that comes across with
ambiguity. On one hand, the organization has encouraged missionaries to
move off compounds and live in national communities. Yet the application
of this standard is uneven. Some still live in compounds, while others live
in national settings-with a wide array of variation in between. This wide
variation in the application of the principle of "living among the people" is
at times a point of tension between missionaries.
Understanding the worldview and traditional religions is a goal
endorsed by the organization, but one which lacks sufficient incentives or
means to reach it. Missionaries, and particularly those in their first and
second terms, while recognizing the value of understanding the worldview,
have little time or energy left over after the rigors of language learning
and matters of simple survival. The organization is still searching for
sufficient means to help missionaries purposefully progress in their
worldview understanding. For most new missionaries, an intentional
approach towards worldview learning remains a distant dream.
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Missionaries are generally not encouraged to consider adapting their
lifestyle in terms of housing, transportation or creature comforts so that
they might identify more closely with the culture's traditional way of life.
Because missionaries don't aim to build relationships with those who are of
the grassroots, adapting their lifestyle is not necessary. The nationals to
whom missionaries relate often have as much or more than they do.
Lifestyle adaption to the ways of the unreached, grassroots masses is
largely seen as an irrelevant or unattainable goal.
Several dynamics work to sap the strength of missionary motivation
towards identification in terms of lifestyle, understanding the worldview.
and building relationships with grassroots persons. For one, local missions
place a high value on accepting diversity within the group. This is positive
in that it promotes an air of tolerance for different personalities and
approaches to ministry. Yet this is negative in that those inclined to more
closely identify with the culture receive uncertain support. The mission
culture does not clearly value identification, so missionaries have fewer
incentives towards this from the group.
Likewise, with the exception of language study, missionaries feel
little accountability towards developing an incamational ministry.
Missionaries are generally not mentored in their cross-cultural ministry
development, and therefore, have little guidance in this uncharted territory.
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With some exceptions, no one checks their progress in the task of
developing an incarnational ministry. Moreover, the mission culture itself
is like a powerful magnet. Within certain parameters , it defines the
appropriate approaches to missionary life and ministry. Those who wish to
explore ways of more closely identifying with the traditional culture may
feel like a fish swimming upstream against a mighty current.
"No man is an island, entire of himself" wrote John Donne in an
earlier age, thus acknowledging the connectedness of our existence.
Missionaries find themselves entering the powerful stream of a mission
culture that exerts influence in a variety of ways, overt and subtle, explicit
and implicit. The question we have asked is, "Does this influence, in the
final sum, encourage or discourage missionaries toward incarnational
ministry?" And we have discovered that yes, it does in some ways, but that
there is much work left to be done. Or as another poet put it, "Miles to go
before I sleep" (Robert Frost). And reflecting back to Donne poem, we
can only hope that this work is done before "the bells tolls" on this age of
mission. For how we go about our work is a matter of eternal
consequence.
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Notes
Note in particular that there are Scales A and B on opposite ends
of the graph with the positive and negative poles reversed. This is because
for some questions a "10" value was a strongly negative response and for
other questions "10" was strongly positive. Normally Scale A is used ("10"
being negative), but note the scale column of the table below the graph to
find which scale is to be used for which question. Positive and negative
values were sometimes reversed on the questionnaire in order to eliminate
scorer bias that might systematically rate every question high or low.
Also, note that D3 and E3 both concern language competence, but one (D3)
rated as part of the local mission's philosophy of ministry, and the other
(E3) rated as a means to identification according to the missionary's
perception of the local mission.
1.

2. Kirby (1995: 131-143) maintains that as missionaries approach the
culture in a learner's role, they are challenged in their faith and may
experience its deepening. As hosts observe missionaries' humility and
vulnerability, this faith journey provides inspiration for their own
conversions (1995: 138). This process involves a witness characterized by
openness and dialogue. As he summarizes,

... By being open to their own cross-cultural conversion in everdeepening faith , humble dialogue, and a witness of dis-covery [sic] ,
they [missionaries] offer faithful witness to the "marvels God has
accomplished" (Acts 2:11 New American Bible), and it is this that
can inspire a genuinely inculturated conversion of others.
Therefore, whenever language and culture learning involve a
personal and religious conversion .. .language and culture learning is
already ministry. (1995: 138)

Chapter 9
"We're Not in Kansas Anymore, Toto:"
Cross-cultural Factors that Affect Missionary Identification

A missionary couple in Japan soon to complete their first term
described the scene on the subway platfonn on a day not long after
arriving in Japan. The initial newness had begun to wear off and the
reality of coping with everyday life had set in. As they stood there with
their children waiting for the train the ominous reality of what they had
gotten themselves into by coming to another country seemed to creep into
their hearts like a silently settling evening fog. Finally their oldest child
spoke and with wry humor summed up the mood. "We're not in Virginia
anymore, Toto, are we?" adding a personal twist to Dorothy's words to her
dog in The Wizard oj Oz.
The weighty fact of the missionary role is not just that one is called
to communicate the gospel with others, but that these others are of another
culture. One is called to communicate the gospel cross-culturally. And in
this cross-cultural aspect alone there are powerful factors that influence the
degree to which one identifies. Languages differ in their difficulty to
learn, some cultures are simply more distant and different from one's
source culture. In some cultural settings the tenn "missionary" is one of
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honor and respect, while in others one of derision and disdain. And there
are myriad shades of difference in between these two extremes. Moreover,
for some, the very stress of cross-cultural living can be a heavy deterrent
to cultural involvement. The cross-cultural sphere is indeed an area of
influence that exerts shaping force upon the missionary's developing
ministry.
As with the organizational sphere, an overview of the cross-cultural
sphere may be presented in table and graph form. Table 9 represents the
response of missionaries in the interviews. Notice that this table presents
first the factors that are encouraging to identification and proceeds to those
factors that are more discouraging. As stated before these interview results
are perhaps not conclusive for the entire group but do show trends worthy
of investigation and further confirmation. This confirmation is in the form
of the questionnaire results. The questionnaire, which was created from
the interview finding, is the means of confirming for the entire group the
findings and conclusions of this study. Once again, the graphs (Figure 18)
progress from those that are most encouraging to identification to those
that are discouraging. Included with the graph are tables that give the
specific statistical data. These graphs and tables will be referred to
throughout this chapter.
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Table 9
Percentages of Missionaries Reporting Positive, Negative, Mixed, or
Neutral Influences from Cross-cultural Factors
Taiwan
n = II

Hong Kong.
n=7

Macau
n=3

Korea
n = 11

Japan
n= 10

Total
n = 42

.82-

.72-

.33-

.73-

.40-

.64-

.45-

.29(.14m)

.33-

.64-

.30-

.43(.02m)

.36-

. 14-

no
mention

.45-

.50-

.36-

.36-

. 14-

.27-

.20-

.24-

.09-

.20[.60n)

. 12[.26n]

Language Difficulty
Cultural Distance

Status- Role Issues

no mention

Culture Stress
"Don't Want Us to be
Nationals"
Key:

. 18[.45n]

"+" IS encouragIng message
"-" is discouraging message

no
mention

No
mention

"m" IS mixed message
un" is neutral response

Source:
Interviews conducted by the researcher at the annual mission meetings of these local
missions held June 18 through July 24, 1994.

Negative Affect on
Identification
10

Positive Affect on
Identification
10

9

9

8

8

7

7

Scale A

Scale B

6

6
Neutral
5

Neutral
5
4

4

3

3

2

2

Positive Affect on
Identification

11

12

Negative Affect on
Identification

14

13

factor

scale

survey question

min

max

mean

median

1

A

11 . Language difficulty

1 .00

10.00

7 .61

9 .00

2.86

8.16

2

A

12. Cultural distance

1.00

10 .00

6 . 35

7 .00

2 .69

7 .24

3

A

13. Status-Role issues

1.00

10 .00

6.35

7 .00

2 .80

7.81

4

A

14. Culture Stress/Shock

1.00

9.00

4.70

5 .00

2 . 12

4.49

standard
deviation

.

Figure 18

variance

~

- .)

Cross-cultural Factors that Affect Identification I
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Language Difficulty
According to the questionnaire, the factor that emerged as being the
greatest cross-cultural impediment to identification was language difficulty.
On the survey missionaries were asked to rate cross-cultural factors that
affect identification. The survey asked,
I. According to my perception, the most dominant cross-cultural
factors that affect identification can be rated as follows .

<---1-----2-----3-----4-----5-----6-----7 -----8-----9-----10--->
somewhat
least
greatest
impediment to
an impediment to
identification
identification
Language difficulty
Cultural distance between the host culture and my native culture
Status-role issues that make it difficult to build relationships
Culture shock and culture stress
The inscrutability of the host culture's way of thinking
The difficulty in building cross-cultural relationships
_ _ The tendency to relate to nationals on the level of the superficial
Western culture that especially pervades urban areas
_ _ The host people perception of missionaries as "foreigners"
Other _ _ _ _ _ _ __

Without question, the factor that emerged as the greatest impediment
to identification is language difficulty. Note that in Figure 18 on page 417
this factor rates as being the greatest impediment with responses heavily
skewed toward the "greatest impediment" end of the scale.
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Missionaries clearly indicated that difficulty in learning the language
was the single most potent deterrent to coming to understand the culture,
build relationships or anything else that is a part of incarnational ministry.
They clearly felt that the difficulty of learning their language was
significantly more difficult than that of peers in other parts of the world.
The challenge of learning Cantonese, Mandarin, Korean, or Japanese
languages seems to be especially great for those who would serve in East
Asia.
In Taiwan, a missionary spoke about the length of time requires to
gain cross-cultural communicative competence, saying with some chagrin,
"There is a long period of time when you cannot say a complete sentence.
It was a good message to learn [from peers] that it would take eight to ten
years to learn the language. There is a constant battle against discouragement and depression."
Another missionary from Taiwan responding to this question about
the greatest obstacle to identification, said without hesitation, "Language is
the first." Then he added a reason for this: "Our minds don't function like
there's ... Many things don't seem to make sense." Missionaries frequently
commented on the sharp differences between English and the Oriental
language they were trying to learn. For many these differences made
language learning an especially perplexing task.
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A language student in Hong Kong commented on the greater degree
of difficulty in learning Cantonese as compared to Romance languages. He
too considered the language the greatest barrier to identification asserting,
"Language is the greatest obstacle. It's not Spanish here. You will not be
out preaching in Cantonese in six months." Several of this person's
colleagues agreed that language was the greatest barrier with one
describing it as "the biggest struggle" and another simply saying "the
language is so hard - it takes a long time to be able to communicate."
A missionary in Korea felt almost lost in the culture until he began
to learn the language, and regarded this ability as basic to all else.
"Language is the channel to doing everything else," he argued.
"Understanding the culture, doing my job is all dependent on my language
ability. I feel that I have lost my five senses until I have the language."
A missionary wife in Korea felt that the language was an especially
frustrating barrier to building deep relationships. This person expressed
with evident regret, "I have a hard time with the language. With
relationships with Koreans there are a lot of deep feelings there even
though we cannot express it. If they can speak English, then they are truly
friends, although some relationships are more superficial."
As these words illustrate, the language learning process is a long one.
Especially at first, missionaries tend to gravitate to those who know
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English. The subtle tendency can be to continue this pattern throughout
one's career. The challenge is to persistently discipline oneself towards
greater cultural involvement with those who do not know English.
This person's husband picked up on his wife's feeling as he expressed
his own struggle with the language in developing relationships. "I want to
spend time in building relationships, but I can only go so far. After an
hour together, I am ready for a break. It is frustrating for us and for
them."
A peer in Korea expressed a similar sentiment that the language was
the greatest obstacle to identification, and supported the view that this
oriental language was greatly different from his own. He conveyed the
relentless nature of this task saying, "There is no similarity between
Korean and English in word order and vocabulary. The new vocabulary
never gets any easier. You must keep studying even after seven years." A
fellow missionary expressed that the culture and language learning process
of the first term had been among the most difficult of times, and one that
his family scarcely endured. He described the stark nature of this
experience as he disclosed, "The first term was very, very, difficult-a
literal hell. We really went through culture shock. The Korean language
is the second hardest in the world to learn. Our friends are the ones that
just accepted us as we were."
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With such a struggle to learn the language, it is little wonder that
missionaries are attracted to the missionary community for support or to
nationals who know English. The difficulty of the language is indeed a key
in understanding why cross-cultural witnesses would find it difficult to
achieve greater involvement in the culture. Ability to communicate and
build relationships is a strong human need. Moreover, the difficulty of
oriental languages is a strong deterrent to meeting that need, and a reason
to meet that need by other means.
A missionary wife in Japan expressed the personal incongruence she
felt in trying to learn Japanese. "One of the greatest difficulties is that I
cannot feel what I say in Japanese. I cannot speak from my heart.
Someone has said that it takes maybe three terms to be able to do this." As
with this person, if one is unable to express one's heart through the
language a degree of relationship satisfaction is lost. Cross-cultural
witnesses that are unable to personally connect with others through use of
the national language are discouraged and unmotivated. Determination and
a secure view of the value of language learning for ministry are ingredients
that keep one progressively involved in cross-cultural communicative
competence.
Many persons seem to be caught off guard by just how much time
and energy it requires to gain cross-cultural communicative competence.
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They come to missionary service with experience and achievement in other
endeavors. New personnel are typically intelligent and accomplished
professionals. This missionary in Japan admitted surprise at discovery of
just how difficult language learning really is.
Before we got here I thought that language learning would be easy.
We are both intelligent people and have been through difficult times.
But language study was very tough. I thought that in a couple of
years I would be ready to do church work. After a year I still could
not understand the sermons. I could just read, but not understand the
scripture. It is an impossible task for a first term missionary.
Another peer expressed how not knowing the language leads to
everyday frustrations. "This [not knowing the language] has stopped us
from doing things. We cannot operate the air conditioner or the vacuum
cleaner, or make sense of an item at the grocery store." Language
incompetence thus has many potential negative ramifications. It may make
one choose to stay at home rather than face the humiliation of trying to
accomplish some ordinary task without the language. The most basic tasks
of survival like grocery shopping or maintaining a home become chores
that grind down one's emotional reserves. "Language isolation" may even
cause one to shy away from relationships because of the intense effort they
requIre.
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Cultural Distance
Almost as great a cross-cultural deterrent to identification as
language difficulty, missionaries reported that they felt a significant
cultural distance between their host culture and their source culture. In
using the term "cultural distance" we mean the degree of difference
between the customs, practices, and general worldviews of two cultures.
We might suggest, for example, that the cultures of Britain and the United
States are more similar than the cultures of India and the U.S.
Missionaries in East Asia, in their perception, found this cultural
distance to be great. This was less true of the local missions in Hong Kong
and Macau since these have a definite western influence (Table 9). As
illustrated by Figure 18 (page 417) which describes how missionaries
responded on the survey to various cross-cultural influences upon
identification, this area was rated toward the "greatest impediment to
identification" end of the scale with a mean of 6.3. Some skewing existed
toward the "greatest impediment to identification" of the scale although
polarizing groups may be found in the first and fourth quartiles. The
responses for 90% of the group fell between 3 and 8.
In Taiwan a missionary observed how the host culture's attitude
toward work can be a distancing factor. "The Chinese are real
workaholics .... The men work "umpteen" hours a week.... It is difficult to
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meet persons because their routine is so busy." A peer concurred with this
view saying, "Women have more opportunity for building relationships
because the men work all the time. Men are difficult to get to know. The
man only thinks about earning money and is not as socially adept as the
women." Still another substantiated this viewpoint observing that, "It is
easy to make a Chinese acquaintance, but more difficult to really know
them."
Persons, not just in Taiwan but in other missions, often made the
comment about the difference in mindset. This was often characterized as
an "inscrutability" in their way of thinking. Once again echoing the
sentiment of the storied Dorothy to her dog Toto, one cross-cultural
witness confessed with a laugh, "This is not like back home. Just
understanding the Chinese mind is a stretch, all the way from humor to
superstitious attitudes in church. I say to myself, 'Well, this is just
Chinese.'" A peer observed how cultural differences in the use of time
created distance. "They eat at 8:00 pm and are ready to do something at
11:00 p.m. The problem is not living in an American house-it is more an
internal "compound mentality." In fact, we had more Chinese friends when
we lived on the compound. We were more accessible. In our apartment
building now, people leave in the morning and you don't see them."
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A missionary in Hong Kong described the distance produced by the
hectic pace of this city. Even among Christians it is difficult to find time to
share together. This missionary confessed with some frustration , "We have
an adopted Chinese family [in our church], but families are so busy we
can't find time to be together. You can't expect to develop instant
relationships with the Chinese. The Chinese might be hesitant to come into
your home or vice versa."
Another missionary peer reiterated this sentiment saying, "It is hard
to build relationships because of 'busy-ness.' Time is money to them. Hong
Kong Chinese are especially busy." Yet another missionary stressed that
this "busy-ness" was not just characteristic of Hong Kong Chinese but of
the missions community. He stressed that "some see relationships they
could develop but there are time constraints if in the seminary or
administration. The "busy-ness" of Hong Kong for both Chinese and
missionaries makes building relationships difficult." In some strange way
the very western nature of Hong Kong as compared to other parts of Asia
can be a confounding element in cultural involvement. Because the culture
appears more or less western to expatriates, the assumption can be that the
worldview is likewise. This illusion was described by one Hong Kong
missionary saying, "Hong Kong appears so western, and so we think that
the people will have a western mindset." A cognitive dissonance is created
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when one discovers that these person who outwardly appear so western
have a distinctly different understanding of the world than one's own.
At points the cultural distance can be spatial. In Macau the way
housing is organized proves to be a distancing factor. One missionary
admitted that "high rises are one of the hardest places to build
relationships. It is even hard to reach the people who live on the floor
below you, although you occasionally meet on elevators." And sometimes
the spatial aspect concerns the congestion of the city, and the effort it
requires to relate to those who live farther away. This same missionary
described this experience as he told about "trying to build a relationship
with a barber even though he lived far away. His shop is where we used to
live," he explained.
Missionaries in Korea were tested by the culture's approach to
decision-making. One missionary admitted struggling with bias as he
approached this cultural style. "Cultural prejudice and not understanding
how the culture works-how they get things accomplished" was a
significant obstacle to identification, he confessed. This person continued
saying, "Going to a Korean meeting is eye-opening. They start by just
informally talking about the problem until they finally filter down to the
core problem."
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Another held a similar view. "Understanding the Korean mind" was
a formidable obstacle to missionary identification. "It is an enigma," he
continued. "Their approach to reasoning is so different. It doesn't make
sense to them either," this person maintained. A missionary peer expressed
this same feeling using the familiar words of Rudyard Kipling.
"East is east and west is west, and never the twain shall meet." You
must realize that what you see is not what it is. I finally realized that
they [Koreans] are not like us. For example, we should have shared
the leftovers when the pastor and deacons came to our home. But
we don't give anything away, but our Korean neighbors gave away
their fine china to guests.
At other points the differences "get under the skin." Sometimes the
cultural distance is such that it makes missionaries want to scream in
exasperation. Regarding the hectic pace of life and the incessant drive to
get ahead, one person frankly intimated, "I hate parts of the culture. I hate
things like the Korean drive - 'trying to find a passing lane in a car wash."
Also the way of affirmation is different. This missionary related that
rather than open affirmation, "they condemn and criticize. Encouragement
is not among peers but from older to younger, and you encourage by
scolding and pointing out faults. Between close friends, however, you may
genuinely commend and encourage."
In Japan missionaries described an even more unified cultural

identity. Some described the culture as one huge extended family that
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exerts pressure towards one monolithic viewpoint, and prescribes a right
way for doing everything. One missionary described this aspect of
Japanese culture as "formulaic." He continued, "They have a right way to
do everything. If we leave our chop sticks in the bowl the wrong way then
they are deeply offended, and would see us as just rude. "
This culture exerts an even stronger pressure for its members to
conform. This same missionary described the experience of going to an
event. "We went to a tea ceremony, and the Japanese lady put a piece of
paper in her kimono the wrong way. She was very embarrassed and
thought that every Japanese should know better. Shame is the way the
culture keeps people in line. It must be a pressure filled existence."
Strangely enough, there is such group identity among the Japanese
that a foreigner becoming too Japanese may be threatening. Furthermore,
one observed that those who teach foreigners their ways are looked down
on. "Only a traitor would teach a foreigner the formula," one explained.
"And if you know the formula too well, then this might be a threat to
them- like you were more Japanese than they are." Experience outside
the culture can even make one suspect. "A lady in our church is ostracized
because she has studied in the States and so has become 'less Japanese,'"
explained one couple.
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This couple also contrasted the values between cultures. "We value
friendliness and smiles. The nationals value seriousness and formality. In
order to not offend and not throw them off guard we must adopt some of
their ways."
As in Korea, the different decision-making process can create an
obstacle to identification. "They have a different way of thinking,"
maintained one. "They have a group consensus decision-making process
and they stick by it no matter what. It's based upon the group concept."
This missionary also observed fundamental value differences. "Things are
considered a vice here that are considered a virtue in America - Like a
pioneer spirit and individualism."
The realm of relationships also is affected by cultural distance. One
missionary struggled with the role of obligation in relationships. "They
have been taught to work on the basis of obligation instead of friendship.
It is very hard to open up and be a friend." Where is meaning to be found
in relationships for cross-cultural witnesses when their very basis is
brought into question? A missionary wife found it difficult to build close
relationships with Japanese women because of cultural differences in role
expectations. She disclosed, "The women expect me to talk mostly about
children and daily life. It has been hard to develop close relationships with
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women because we are so different. I have felt lonely for a long time in
Japan."
This role difference extends to how husbands and wives relate.
Referring to her husband this missionary wife said, "I can't share things
about ___ because the husband is seen to be the third child. I can't pour
my heart out. There are also differences in how you conduct family life.
The oldest child is the boss of the family. Parents don't discipline their
children until age five."
This cultural distance extends to the realm of religion. According to
one missionary, the exclusive nature of Christianity-claiming that Jesus
Christ is the only way to God-is at odds with cultural tendencies. The
Japanese would rather not have to pick a single religion. Instead the people
maintain a variety of religious traditions kept in motion by the weight of
inertia. The culture tends to exert considerable social pressure to conform
to these traditions, and persons follow through out of a sense of group
loyalty. This missionary explains,
The children are expected to maintain the family altar, go to the
graves, and carry on the traditions. A friend told me that as one
married to the oldest son, they must help maintain the graves. The
Obon Festival prescribes that you must take care of your ancestors
and their graves or else they will come and haunt you. They do it
out of fear even if they don't believe it. They are expected to
maintain it. To not do it is like turning their back on their family.
To most people, religious traditions are like Christmas,
Thanksgiving, and other holidays are to us.
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Status-Role Issues of Missionaries
This area refers to points at which the status and role of
"missionary" creates distortion in communicating the gospel. As discussed
earlier, the missionary status may be one associated with statuses of the rich
and powerful-such as those of the expatriate diplomat or business person.
It may be that the very mode of life of missionaries tends to identify them
with such groups. For example, living in western houses behind walled
compounds may carry this connotation. This status-role distortion is not
just about apparent associations with the rich and powerful but with any
status-role that may seem incongruent with the gospel message.
Missionaries responding to the questionnaire (Figure 18, page 417)
gave a wide range of response indicating that opinions were quite varied as
to this factor's significance. It may be that some deemed this factor
irrelevant to identification, because of ignorance of its potential impact.
We would posit that the potential impact of this factor is typically brought
to clarity through learning and an exposure to status-role theory. In short,
increased understanding occurs when missionaries can recognize this
expenence.
The ninety percent range of response for status-role issues on the
questionnaire (13) was 2-8. A polarization existed at the ends of this range
indicating a distinct difference of opinion, a significant group considering
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this a relevant issue affecting identification, and an equally significant
group who did not. The mean of 4.7 is not representative of the group
since such a wide distribution of response exists. Corresponding to this
wide distribution, we find that the variance is large (7.8).
Let us consider why some would consider status-role distortion a
significant impediment to identification according to the interview data.
Among missionaries in Taiwan, there was slight assent for this. In four of
eleven interviews (36%) missionaries discussed this as a significant barrier.
Sometimes this was discussed as related to the location of housing. One
couple shared about the distance this created in trying to build
relationships. "There are a lot of older families in our neighborhood, and
a lot of older people in our church, but not many families like ours."
At times the status-role of "missionary" can actually isolate
missionaries from contact with the very people they came to reach.
According to this study, this may be particularly true when missionaries
bond mostly with the mission culture and the local church culture.
Sometimes the status-role of "missionary" actually has no natural, day-byday connection with the non-Christian culture. A Taiwan missionary who
had been there for almost ten years summed it up this way: "You don't
have a lot of lost friends who you can talk to."
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In Hong Kong and Macau, status-role distortion seemed to be less of
a perceived problem. Perhaps the long-term western presence in these
place has provided a clearer view of the missionaries status and role. This
may be related in particular to the institutional nature of the mission work
there. Missionaries may be seen as ones with a clear identity attached to
certain institutions such as seminaries, colleges, or hospitals. Whether this
identity enhances missionary identification is a question we cannot
determine for certain, based on the data.
In Korea, status-role distortion was seen as a significant problem. It
was mentioned in five of eleven interviews (45%). This sense of distortion
is related to a search for identity and self-esteem in general. Sometimes
missionaries seemed to feel a sense of lostness as to the meaning of their
role. One missionary shared that in one vocation, Christian education,
almost all the missionaries had left because they had not found a place in
Korean church life. Another missionary spoke about the poor relationship
with the national church leaders. He lamented, "The Korea Baptist Mission
and the national leadership don't have a very good relationship because of
their different ways of thinking. Agreeing on anything is difficult. They
wonder why we are here. The Koreans don't need us, and this affects the
missionaries' self-esteem."
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Another missionary reflected on the barriers created by having their
children in the American School and by being in a neighborhood
principally composed of older Koreans.
Our apartment away from Seoul Foreign School (SFS) was good for
relating more to neighbors. Yet since our children still go to SFS,
they still have different school activities from Korean children. It
would be good if we had neighbors near our age in our apartment.
It's hard to build close relationships with fifty year olds.
Another missionary spoke frankly and openly about the church subculture to which missionaries mostly relate. This person asserted,
The two greatest obstacles to the missionary identifying with the
culture are the church and the mission. If you live in Seoul, it might
be first the mission and then the church. The church culture is one
that is separate - a subculture. Being related to it, you are even
more separated. You see, we are just not Korean so we have this
going against us in building relationships. Then we join the church
culture and this separates us even more.
This person had even considered some alternative statuses-roles that
might afford more natural contact with the non-Christian culture. He
openly mused, "I think that it would be a legitimate job to just live in the
community for a year. We've dreamed that it would be great to just live in
a community for a year and have a vocational identity. "This person
reflected on the aggressive approach that even other religions were taking
along this path. They were using a valued vocational identity as a basis
from which to witness. He argued, "The B'hais and Mormons are training
people to be in universities as professors so that they can be incarnational
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with university professors. In Chejudo, the professorship is always filled
by B'hais."
He summed up his position with a description of the root problem
and his projected approach for addressing it.
We are planning to have our secular vocation that will make us
acceptable. There are the roles of researcher and teacher that are
acceptable ones. We want to have a vocational identity in the
community-one through which Christianity could be expressed.
The professional Christian identity of missionary is so foreign to
nationals that they can't relate to us.
In closing he gave an apt illustration of the difference that status and
role can make in relating to Koreans.
Sometimes in a Taxi I say that I am a missionary and sometimes a
say that I am a community development worker. The response to
each role is as different as day and night. If I say I am a missionary,
then no response [silence]. If I say community development worker
then they are interested.
In Japan status-role distortion was cited by half (5 of lO)of those
interviewed as being a significant barrier to identification.

One person

felt that this was the greatest barrier. In response to the question, "What
are the greatest barriers to identification?" he immediately replied, "The
fact that we are missionaries. Both the nationals and ourselves feel the
pressure. We want to make friends for the Lord, not make another notch
on our belt. But the Japanese may think, 'I wonder why you are my
friends?' - 'to dump your religion on me?'"
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As with other missionaries across East Asia, ones in Japan felt that
sometimes that age and status separated them from others in their
neighborhood. One mother commented on her lack of contact with other
mothers her age.
It probably has to do with where I live. If I lived in a place where
moms sat outside with their kids, then this would be an avenue to
make friends. Instead we are in an older neighborhood with older
people. To be with real peers would be to have contacts. In _ _
[one city] we had a good set up with regular contact with Japanese
ladies, then we moved to
[another city] and lost this. Our
houses can really exclude us.
Some new missionaries shared about their struggle to find natural
ways to be in contact with non-Christians. Although they longed for such a
role they found its absence a significant barrier to incamational ministry.
They described this void as "not having a means to join a class or not
having a place to interact. If we had an avenue to naturally meet people,
this would facilitate relationships."
Another missionary found a way to address this need for a natural
place to meet. He explained, "I told my neighbors and Japanese friends that
I need to practice my Japanese, so I will do a Bible study. This allows you
to move to a deeper level." He also pointed to other common ground for
relationship building such as doing translation work or doing volunteer
work. The wife added that they have natural contact with neighbors
through children's programs at school and neighborhood programs.
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A fellow missionary, however, questioned using English as the
principle draw for establishing relationships. He felt that perhaps
something is fundamentally missing in this the method for attracting
people. He contended that,
Missionaries have for so long used English as a tool for attracting
people. It seems that nine our of ten times a church will ask you to
start an English class as a means of outreach. It seems that the gospel
itself is not attractive enough so we use the old "bait and switch"
approach. Get them with English and then switch to the gospel.
Culture Stress
Surprisingly, culture stress and its popular cousin, culture shock, did
not emerge as major factors that influenced cross-cultural identification.
In all of the missions this factor was cited as an impediment to
identification on average by just 24% of those interviewed and by no less
than 36% within a single mission (Table 9). It may be that most
missionaries in the research population of up to ten years service had
mostly discovered means of coping. This of course would be more true of
those who had been there longer.
The ninety percent range for this factor (Figure 18, page 417: 14)
was more narrow as compared to others on this scale, ranging from two,
indicating "moderate impediment to identification," to seven, indicating
"some significant impediment to identification." As with other scales some
polarization was found at extreme ends of this range, indicating a distinct
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difference of opinion. As we might expect the variance was not as great on
this scale (Figure 18 on page 417 [14: variance of 4.5]) as compared to
other cross-cultural factors.
One couple in Taiwan described the grinding nature of culture stress,
confessing a struggle with keeping the right spirit. "Our attitude is an
obstacle. You grow weary. Its lots of little things. The culture is
relentless. There is a crazy man in our neighborhood that follows us
around and says, 'I love you.'"

A fellow missionary confessed a similar

frustration. The demands of everyday survival were such that often this
sapped the energy for anything else, even building relationships. When
asked if he had opportunities for building relationships with hosts, he
shared with some disappointment, "Yes, I do, but I don't feel I have the
energy to take advantage of these opportunities."
A missionary in Korea admitted similar feelings, and found direct
linkage between culture stress and the motivation to identify, and in
particular pointed to frustration's more expressive sibling, anger, as the
product. She candidly expressed, "The personal trauma that we go through
makes it difficult to want to identify. It causes anger. You don't have the
energy or the motivation [to identify] until the second term." The cycle of
frustration and anger is one that leads to demotivation and sapped strength.
Cross-cultural witnesses in this state of mind and heart are ill prepared for
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cultural involvement. A missionary peer substantiated this view adding
that dealing with children makes it doubly hard. She asserted, "Dealing
with the language, culture, and children is very, very stressful."
A missionary couple in Japan described a sense of "shell shock" from
the overwhelming nature of the cultural change. They felt an intuitive
urge to withdraw and isolate themselves-to emotionally curl into a fetal
position. Here is an apt description of the early phases of cultural
adjustment.
With the initial phase, it is culture shock. There is so much
commotion and noise. There is a great temptation to just stay at
home and sit on the couch, and avoid interaction. You just don't
have the energy. You don't want to get out and go to the bank or to
the store and make mistakes.
As these missionaries have described, culture shock and culture stress
can definitely have a negative impact upon developing an incamational
ministry. And strangely enough, this early phase when one senses the urge
to emotionally "curl into a fetal ball" is at the same time the most critical
time for bonding with the culture. The initial weeks and months are the
most critical time for bonding with the host culture-a process of gaining a
sense of "at-horne-ness," belonging, and comfort in this new setting. If
missionaries retreat into their homes, or primarily into the relative
comfort of the mission culture, then a critical window of opportunity for
cultural bonding may be lost.
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To draw an illustration from C.S. Lewis (1952), it is something like
the dilemma a soon-to-be-bom baby might face if given the choice. The
full term baby in the warmth of the womb might well wish to remain in the
warmth, comfort, and protection of the womb. But this is precisely what
the baby cannot do. Birth is not optional if life is to continue. It is birth
or death.
"They Don't Want Us to be One of Them"
A curious phrase kept creeping into interviews wherever I went. In
many interviews as we got deeper into the meaning and practice of incamational ministry, the phrase would pop out with evident feeling and
conviction, "But they don't want us to be Chinese," "They don't want us to
be Korean," or "They don't want us to be Japanese." Often this was said by
ones who seemed to be struggling with guilt over their attempts at identification. Other times it was shared as a simple observation-something that
neither encouraged or discouraged one toward identification. (In Table 9
this is indicated by a neutral value, "n").
As discussed earlier, a definite sense of identity is important not just
for cross-cultural witnesses, but for their hosts as well. We relate more
securely to those who know who they are, and this includes cultural
identity. But as is obvious, the assertion, "But they don't want us to be one
of them," can be a smoke screen for a decision to have limited cultural
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involvement. Such a phrase becomes justification for a retreat into one's
own cultural world, or some solace to assuage a stunted cross-cultural
development. Somehow the middle ground must be found where
missionaries affirm and nurture both identities: their source cultural
identify and their developing identity within the host culture. The goal is
not to become one or the other, but indeed a "bicultural" person.
A first term missionary in Taiwan was obviously struggling with the
messages he was picking up from peers. In response to the question, "What
factors either have encouraged or discouraged you to identify with and/or
adopt the lifestyle of the host people?" he said, "On the field, you find
missionaries that may not be inculturated. Also you find missionaries
saying that the Chinese people don't want you to be Chinese. Yet the
Chinese like us to do things like them."
The sense of ambivalence and groping for integration was clear.
This person seemed to sense that some peers used the observation, "Chinese
people don't want you to be Chinese," as justification for limiting their
involvement in the culture. Yet in contrast to this, this individual
personally observed that Chinese did appreciate missionaries who tried to
adapt. This evidence supports a central model of this study: Hosts expect
missionaries to conform to a western stereotype. Their behavior doesn't
create any real impact when they do. The communication value is near
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zero. Yet, as this missionary observed, when cross-cultural witnesses made
the effort to identify, it got the attention of their hosts. In effect, they
broke the stereotype of expected behavior, and began to relate in ways that
appeared "more human" to their hosts, according to their definition. By
breaking the stereotype, the possibility for a more "person-to-person"
relationship emerged.
The obstacles to such a personal relationship are not just within the
cross-cultural witness. The host culture itself has natural biases towards
foreigners. They have put missionaries in a stereotypical role, and they are
comfortable leaving them there. Missionaries must work hard to overcome
this cultural bias on the part of their hosts. As one cross-cultural witness in
Taiwan expressed it, "The attitude toward the Chinese toward the foreigner
[is an obstacle to identification]. In their eyes, we will never be
Chinese-never an accepted insider. At first you are just a ticket to learn
English. "
In Korea this sense of resistance by the people caused one crosscultural witness to despair of identification's real viability. He specifically
related this to cross-cultural bonding. "I had read about bonding, but when
I got here I realized that it would be impossible. The Koreans are
extremely nationalistic. They don't want us to be Korean." Such words
point out the monolithic nature of Korean culture, and the same applies
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throughout Asia. Such people are extremely homogenous, and are very
resistant to admitting outsiders within the group. Some missionaries even
described their hosts as being threatened by ones who knew the language or
customs too well. Refined cultural sensitivity is necessary to relate to such
dynamics.
A missionary in Japan described a reaction of the people to culture
learners. He explained, "Hosts are threatened if you know the culture
-how to use chop sticks or the language-too well. They distance
themselves. There is a deeply ingrained feeling that nobody is like the
Japanese." The cross-cultural witness is on a high wire, balancing efforts
toward identification through language and culture learning on one hand,
while trying to be sensitive to the host's resistant feelings toward outsiders
on the other.
Another missionary in Japan described the monolithic nature of the
culture, and the obstacle of being an outsider.
The fact that we are not Japanese is an obstacle. We don't know the
non-verbal language. This country is so homogenous that they don't
have to say everything in order to understand each other. They have
done the same things all over the country for hundreds of years.
The whole country is like a family. And you must become a friend
with whom they feel free enough to share their meaning.
With such resistant feeling toward outsiders coming inside the group,
what will motivate persons to move deeper in cultural involvement? Only
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with a clear sense of the value of identification as a means for building
"person-to-person" relationships through which the gospel can flow will
cross-cultural witnesses plot a steady and sure course toward incarnational
ministry.
Summary and Conclusion
The cross-cultural sphere by itself presents many formidable
obstacles to ministering incarnationally. The tension for cross-cultural
witnesses is that they are not only to minister, but that they must do this
across cultures. The language is by far the greatest obstacle to overcome,
and missionaries spend a considerable amount of time and energy in early
years doing this. For many new missionaries with whom I talked, the
language barrier loomed before them like the towering face of a granite
cliff - seemingly insurmountable. Additionally, many missionaries found
the cultural distance between their Western culture and the host culture a
formidable hurdle. The host culture was perceived as being inscrutable to
their thinking. Sometimes the monolithic cohesion of the host culture
seemed to largely deny entrance to foreigners. For some, the status-role of
the missionary did not afford the position within society for building
relationships, making some missionaries search for alternative status-roles.
For others, the culture shock and stress of the experience made progress in
developing an incarnational ministry a dubious task. "They don't want us
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to be like them" was the message that many cross-cultural witnesses heard.
This impression became for some another factor calling into the question
the value of incarnational ministry.
So where are we left? Do the organizational and cross-cultural
factors describe the scope of influence upon incarnational ministry? There
is yet a third world of factors to explore. The complexity of our problem
is only exceeded by the uniqueness of the individuals that God calls to
cross-cultural ministry. Within the personal sphere we will discover that
variations in personality, motivation, and ideals comprise another profound
arena of influence.
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Notes
1. Note in particular that there are Scales A and B on opposite ends
of the graph with the positive and negative poles reversed. This is because
for some questions a "10" value was a strongly negative response and for
other questions" 10" was strongly positive. Nonnally Scale A is used (" 10"
being negative), but note the scale column of the table below the graph to
find which scale is to be used for which question. Positive and negative
values were sometimes reversed on the questionnaire in order to eliminate
scorer bias that might systematically rate every question high or low.

Chapter 10
"Matters of the Heart":
Personal Factors that Affect Missionary Identification

Is there anything more we can say about factors that affect
missionary identification? Having discussed at length both organizational
factors and cross-cultural factors, does this tell the whole story? As
important as these spheres of influence are, perhaps just as weighty a world
of influence is the personal. It is not fair or accurate to foist primary
responsibility for missionary identification onto an organizational system,
whining that this makes it too difficult to overcome the inertia of the group
and its tradition. Nor is it fair or accurate to blame the rigors of crosscultural living, saying cross-cultural factors make chances so small or nil
for one to really identify and develop an incamational ministry. Our
culture has developed the role of victim to a fine art, yet ultimately we
must come down to individuals and their personal responsibility.
This personal sphere of influence is largely about internal motivation
and the willingness to take the initiative. It is about one's personal attitude
towards "things," one's lifestyle and creature comforts. A family's
personal style and values become prominent here: in particular, how one's
children affect identification. Additionally, some cultivate, nurture, and
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develop an undying curiosity in persons and their culture. Why do they do
what they do? What makes them afraid? What makes them glad?
Individuals have different degrees of openness. We open the
window of our lives to varying degrees. This affects our practice of
hospitality. Just how welcome are people in our house, or even its various
rooms, cupboards and closets? Do we really want to live next to these
people in this neighborhood?
Enter "personality," stage right. Are you naturally introverted or
extroverted? 1 Is initiating relationships with others more a burden or a
delight? Finally it perhaps filters down to one simple question: Do we
have the power, energy, inspiration and motivation to love? Am I willing
to let people into my life and to enter into theirs? Do I have the heart and
soul to build truly "person-to-person" relationships through which the
gospel can flow?
As with the organizational and cross-cultural spheres, an overview
of the personal sphere will be presented in table and graph form. Table 10
represents the response of missionaries in the interviews. Notice that this
table presents first the factors that are encouraging to identification and
proceeds to those factors that are more discouraging. As stated before
these interview results are perhaps not conclusive for the entire group but
do show trends worthy of investigation and further confirmation. This
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confirmation is in the form of the questionnaire results. The
questionnaire, which was created from the interview finding , is the means
of confirming for the entire group the findings and conclusions of this
study. Once again, the graphs (Figure 19 on page 452) progress from
those that are most encouraging to identification to those that are
discouraging. Included with the graph are tables that give the specific
statistical data. These graphs and tables will be referred to throughout this
chapter.
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Table 10
Percentages of Missionaries Reporting Positive, Negative, Mixed, or
Neutral Influences from Personal Factors
Taiwan
n = 11

Hong Kong
n=7

Macau
n=3

Korea
n = 11

Japan
n = 10

Total
n= 42

Moti vation to Build
Relationships

.91+

.57+

1.00+

No
mention

.90+

.62+

Motivation to Learn
Language

.81+

.86+

.66+

.36+

.20+

.. 55+

Motivation to Take
Initiative

.55+

.43+
.14-

.66+

.09+
.27-

.20+

.31+
. 10(.02m)

No
mention

.70+

.33+
(.02m)

.64-

.40-

(.09m)
Looking for "Common
Humanity"

.36+

.29+
(.14m)

.33+

Children's Affect on
Identification

.09+
.45(.18m)

.14+
.28-

.33+
.33-

Key:

"+" IS encouraging message
"-" is discouraging message

.07+
.45(.07m)

"m" IS mixed message
"n" is neutral response

Source:
Interviews conducted by the researcher at the annual mission meetings of these local
missions held June 18 through July 24, 1994.
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Motivation to Build Relationships
Motivation does not always translate into action, but it does point to
a reservoir of energy from which to take action. Why mention this?
Missionaries typically responded on the questionnaire that they had high
motivation for building relationships, learning the language, and loving the
people. "But we are missionaries-what else would we say," they might
rejoin. The question was presented as follows:
L. Please rate your degree of motivation toward the following factors as a
means to minister cross-culturally.

<---1-----2-----3-----4-----5-----6-----7 -----8-----9-----10--->
very
average
virtually
high
motivation
no
motivation
motivation

Motivation
Motivation
Motivation
Motivation
goals

to
to
to
to

learn the language
build relationships
understand the worldview
take the initiative and be a self-starter in reaching

As shown on Figure 19 (page 452), respondents typically responded
with high motivation to these areas. This was a uniform pattern indicating
consensus within the group. The consensus was strongest for "motivation
to build relationships" (L2). The ninety percent range was only between 7
and 10 indicating high motivation for the group. The response is skewed
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toward 10, indicating the highest level of motivation.
Most of the missionaries (10 of 11) from Taiwan mentioned at least
once during the interview that they were motivated to build relationships
with the Chinese. Especially in Taiwan it was evident that building
relationships was the central part of the ministry philosophy. Missionaries
seemed certain and convinced that good relationships were the
indispensable ingredient for effective ministry. One missionary described
the importance of relationships in this way. "Relationships with the
Chinese have carried us through. Our strongest relationship is with our
former language teacher. Crisis times have cemented the relationship ....
Sometimes we think we don't have any close missionary friends, but there
is no resentment by missionaries about this." A missionary colleague
simply described the motivation to build relationships as "enjoying being
out with Chinese friends" and felt this was the heart of identification.
Another peer stressed that this motivation is a very personal
thing-something that can't be programmed by some outside force. He
argued, "There is nothing you can do to externally motivate people to bond
with the culture and build relationships. It must come from internal
motivation." He did add, however, that he found reinforcement for this
from the Area Office. He sensed a clear message from the Area Office
that "the ideal missionary is one that loves people."
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A missionary wife lamented that she had not tried to build strong
relationships with Chinese friends until a number of months after arrival.
In retrospect she shared, "I would have started earlier with my Chinese
friends , and not reclused in my house. I would have forced myself to
spend more time with them. If I had, I would have felt more comfort in
the culture sooner. I finally did [begin to feel more at home] by the
initiative of Chinese friends."
A Hong Kong missionary saw this as basic to his whole approach to
ministry. When asked why relationships with Chinese were so important
to him he explained, "The example of Paul and Timothy, or Paul's
relationship with the Thessalonica church - these examples exude close
relationship. You won't have real impact if you are not close."
A fellow missionary found relationships to be central to his reason
for being there. He enthusiastically shared, "The freedom to develop
relationships is very freeing to me-just sitting down and sharing time
with them. The freedom to do this is my greatest joy." And when asked
what one thing he would change in order to be more effective in ministry,
he offered without hesitation, "To go out and develop more relationships
with non-Christians. Given the choice, I'd rather talk to the fellow who
doesn't even know what a church is."
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A missionary in Korea made this same strong association between
strong relationships and identification. He described identification for him
as "having Korean friends that I enjoy being together with. If I have
friends that I enjoy, then this fulfills identification."
On the other hand, a peer expressed the cost involved in building
relationships. She had decided to allow a woman evangelist to live with
her on the weekends. This woman needed a place to stay, and the
missionary thought it would be a good opportunity to get to know her and
the culture through her, as well as a chance to practice her Korean. But
she explained, "When I did have a woman chundosah (evangelist! Bi ble
person) coming up every weekend it was very stressful because we were so
different." Frequently it appears that persons intent on cultural
involvement must balance their journeys more deeply into their host's
world, with time spent among the familiar within their own culture. Of
course, to know precisely how to do this would solve a riddle this study
seeks to answer!
A missionary in Japan viewed this as central to his understanding of
identification. He explained that for him identification with the culture
meant "trying to be an acceptable Christian to his Japanese friends, and as
relationship oriented to them as they will allow." He maintained that this
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effort "is different for each individual ... but he was trying to be make as
many healthy relationships as possible."
Another missionary couple described their approach to building
relationships as part of learning culturally appropriate ways to relate.
They explained,
We brought cookies to the home we visited as were expected. A
church member even wrote what to say on a card as we gave the
cookies to our neighbor. We went over to another neighbor's home
to help with her plants. She brought us a watermelon in
appreciation. Also, when we go to the bank, the manager wants to
spend time talking with us.
A fellow missionary described how he felt that the joy of
relationships was central to his ministry, and in contrast how he perceived
that some peers felt otherwise. With some reservation he disclosed,
Many people don't like the Japanese. They don't have them in their
home. A good way to know if you are truly identifying is if you
have Japanese friends, even ones outside the church .. .. For me
identifying means truly enjoying the Japanese-making friends.
Most of my friends are Japanese. My two best friends are Japanese
and Russian.
This person continued to share about the centrality of relationships
to him personally. In response to the question, "If you could change one
thing that you feel would make you more effective in ministry, what would
it be?" he responded,
I am a pretty good Bible teacher, and a fair preacher, but the best
thing I do is build relationships with people. But the busy work of
church activities and meetings takes so much time. Two years ago I
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was on two committees at one time and it took a lot of preparation
time. I wondered, "Why the heck are we meeting!" I would like to
have more time to build relationships .
Motivation to Learn the Language
Almost equal to the motivation to build relationships was the
motivation to gain cross-cultural communicative competence. In 56% of
the interviews, missionaries reported a positive motivation to learn the
language. As is evident from the brevity of this section, missionaries did
not elaborate much on this motivation to learn the language. When they
did mention it, their comments were typically concise and matter of fact, as
if language motivation was a tacitly acknowledged fact. In some missions,
interviewees did not mention it as frequently (Korea, 4 of 11 interviews;
Japan, 2 of 10 interviews) however this pattern may be accounted for by
this tacit acknowledgement.
On the other hand, the questionnaire data shows a very uniform
response of high motivation. According to this data (Figure 19 on page
452: scale Ll), 90% of respondents rated their motivation from 5 (average
motivation) to 10 (very high motivation) with the mean at 8. The group
was skewed toward the "very high motivation" end of the scale.
A missionary in Taiwan felt his language development was the
greatest need to building deeper relationships. He explained that he needed
settings and situations that "would help him learn the Chinese language.
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Some of my Chinese friends feel that until I have the language I can't have
a deep relationship with them."
A peer, when asked "What one thing would you change that you feel
would make you more effective in ministry?" lightly quipped, but with a
pang of seriousness in his voice- "To be born Chinese." Then resigning
himself to reality, he shared, "To be able to speak the language. Will I
always be so stumbling and bumbling in the language to the extent that I
am ineffective. Will I ever be able to express deeper things in the
language." Yet through this self-doubt shone the determination to indeed
"get the language."
A fellow missionary in Korea reflected a similar sentiment. To the
same question, "What one thing would you change that you feel would
make you more effective in ministry?" he responded with four words: "Get
the language better. This is the root of all else." As is evident from this
study, for many the essence of identification is cross-cultural
communicative competence; for some, the terms "missionary
identification" and "language competency" are almost interchangeable.
Motivation to Understand the Worldview
In addition, missionaries reported a high motivation to understand
the worldview. We might ponder how to integrate this finding with the
discussion of understanding worldview in the organizational sphere. Here,
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the general result was that according to missionaries' perceptions, the
organization was still searching for adequate means to facilitate this. High
personal motivation towards understanding worldview among missionaries
suggests that individuals have a definite felt need in this area.
The priority given to meeting this need may be another matter. The
energy required for other tasks, such as language learning, handling other
responsibilities, and simple survival may consign worldview learning to a
place further down the list of priorities. Yet given the high motivation
indicated for understanding worldview, it seems that a reservoir of energy
does exit. The critical factor may be, "Are missionaries aware of the
appropriate tools and resources to effectively engage in this task?" In all
probability, it will be only the most creative and motivated persons who
discover these tools and resources on their own.
According to the questionnaire (Figure 19 on page 452: scale L3),
ninety percent of respondents indicated average to high motivation (5-9)
for understanding worldview. The results are skewed toward the "very
high motivation" end of the scale with the largest number of respondents
responding with a value of nine - "very high motivation." The mean
score was 7.4 while the median value was 8.
A missionary in Taiwan spoke of his own personal motivation to
understand the culture, and attributed it to a natural curiosity. He was
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interested in people and liked to understand why they did things. To him,
understanding worldview was no esoteric or academic pursuit, but
basically about understanding the common parts of daily life. He shared
that he had received affirmation and encouragement for this point of view.
Our language teacher said that we would be the best kind of
missionaries. We feel that to be accepted you need to know the
culture-the daily life sorts of things. For example, what do you do
when a new baby comes?
I [the researcher] asked, "How do you learn about such things?"
Have an undying curiosity about everything and also be nonjudgmental. You must start with where they are and be willing to
accept them. Every missionary needs to look back to a foreigner
they knew in college and that they liked-a friend they were able to
laugh with. The missionary must say to himself, "This student
related to our culture and tried to adopt it." Then try to imitate his
attitude.
This couple continued sharing about their innate sense of interest in
the host culture.
Over here we have a natural curiosity. We have been to more
temples than most missionaries, because we wanted to understand
their religion in order to better share our faith. Most Chinese only
go to temple once a month or when they have a special need. We
need to understand the things they do and why they do it.
We have a friend that worships the goddess of the sea. She even
spent $2,000 to have a ceiling in her home like the temple's. Her
husband has been at sea regularly for four years and they don't want
the goddess of the sea to tip the boat over.
There is a reason for the things they do. Ask yourself the question,
"If I hadn't known Jesus, what would I do?" I might be worshipping
the ancestors, like them.
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Such comments indicate a worldview understanding of both
cognitive and empathic depth! Another missionary in Taiwan related how
understanding the worldview is even more crucial when trying to relate to
the Chinese on this deeper level. In illustration, he said that often in
counseling situations he feels at a loss. He pinpointed better language
ability and cultural understanding as the one thing he would change in his
ministry is order to be more effective. He shared,
Deep in your heart you know what you can understand. For
example, at
[his wife's] birthday party we started with 39
candles on the cake. Our Chinese friends said you never put 39
candles on a cake and insisted we put 40. Also, in counseling, I hear
people share their concerns sometimes and wonder, "What is the big
deal?" I don't understand what is going on. If I understood the
worldview better then I could grasp the relevance of the situation. I
just can't relate to their situation.
Another dynamic that may affect one's motivation to understand the
worldview is fear of traditional religions. Missionaries may keenly sense a
close association between these religions and the demonic. Some
missionaries, in fact, described practices within traditional religions that
seem connected with the occult. Other missionaries described an almost
atmospheric sense of oppression when near certain temples. At times this
sense of fear is reinforced by Chinese friends, as one missionary related.
I had a fear of learning about the traditional religions, mostly from
the influence of national friends. They said, "Don't touch it-this is
dangerous. You can get a demon." However, now I think it is wrong
to not know about it.
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A peer shared similar feelings and highlighted her own personal
experience with a temple nearby.
I had a fear about learning the religions. We lived behind a Buddhist
temple in Taipei. All sorts of weird things happened. Their
chanting in the middle of the night kept us up. Our church began to
pray about it and others did too. Then we woke up one morning and
the temple was gone and a grocery store was in its place. There was
a distinct sense of evil about that temple.
How do we integrate a possibly justified fear of the demonic that can
at points influence human structures with the goal of comprehensive
worldview learning? It is not my point to discuss the possible role that the
demonic can play in traditional religions. Suffice it to say that my
presupposition is that the demonic can use any human structure for its
purposes. I feel it is equally true that God is seeking to redeem and
transform human structures to be used for his glory. In this case of fear of
the demonic within traditional religions, it seems that an awareness of this
spiritual warfare must be combined with a willingness to understand the
religious mindset of the people. Only as we know people's ultimate
questions about life (the religious realm) can we offer relevant answers. A
missionary in Hong Kong shared about her change of heart in approaching
the culture and the traditional religions.
Now I daily try to do it [learn about the culture and traditional
religions]. To enjoy it - This is the best way, not just tolerate or
endure it. Regarding the traditional religions, most missionaries

464
have gotten this on their own. We don't teach that much about the
religious mindset. Language teachers would be the best to teach this.
A missionary couple in Korea excitedly related the difference that
new cultural understanding had made. They found that this deeper grasp
of worldview came as they spent time in village situations-a more
traditional Korean setting. They observed that frequently the superficial
western culture of urban centers obscures one's perception of traditional
Korean values. They felt thwarted by this and insisted that,
... The Asian thought mixed with western thought is most frustrating.
We came to love Korean culture by living on the islands. The island
people have a stronger cultural identity. We came to Asia because
we were fascinated with this cultural rnindset.
Now when we talk to Koreans and tell them that we lived in a village
they light up! They can identify with us! When we told this urban
intellectual about our village experience, we connected in a new way.
He felt that we had experienced the "real Korea."
What mostly happens is that Koreans know that westerners don't
have this sort of experience, so they don't share. They feel that our
cultures are so different that they don't share. For example, no
Korean would tell us about ancestor worship. Mter we observed it
in the village, then we expressed what we felt it meant.
These observations have far-reaching implications for culture
learning. Could it be that learners can best get in touch with the core
values of a culture by living in a more traditional setting, at least for some
period of time, however brief? If the westernized culture of urban centers
tends to blur and distort facets that are traditionally Korean, should culture
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learning best take place in a village setting as this missionary suggests.
Another missionary mused that it appeared odd that in the cities
missionaries and Koreans seemed to cross each other going opposite
directions: the Koreans were racing to become more western, while the
missionaries were struggling to become more Korean!
Although missionaries may not establish their long-term ministry in
such village settings, it may be that even short-term exposure to these
settings would enhance cultural understanding. During the first term, this
could take the form of summers spent in a more rural setting. (It maybe
something like summer camp for the MKs.) At least in the first term,
during the time of language school such

experienc~s

could be incorporated

into the learning program. As our missionary experienced, the cultural
understanding gained could greatly enhance relationships with friends in
the city.
A missionary couple in Japan commented on the positive attitude
needed to more fully understand the culture. They explained,
You must live your life in appreciation of what is good. As we were
considering our missions call, we met with some independent
missions who felt that all cultures were evil. They felt that people
had to reject their culture in order to accept Christ. Instead, we
believe you must recognize the gifts within the culture.
They also stressed their motivation as learners, and their daily effort
to explore the culture.
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We feel that identification for missionaries must apply to daily life.
It means taking a class or asking about the meaning behind a Shinto
altar. Once I asked a lady what this Shinto altar meant to her, and
she did not know. It was just a tradition that was just passed down.
Her parents had one .
... We have put ourselves in the role of students to people at church
and in our neighborhood. We try to do a mutual exchange. We are
not great, but just servants who are willing to learn. You must be
willing to ask foolish questions and say, "Please educate us." Our
questions probably sound juvenile, but you can't get the answers out
of a textbook. You must ask!
This same person commented on a tension mentioned before by
other cross-cultural witnesses in East Asia, i.e., fear of the demonic within
traditional religions. Yet this person described the motivation that
propelled him beyond this apprehension-a compUlsion to understand in
order to better communicate.
Some missionary couples who grew up with these traditional
religions and have seen the evil side of them don't want to know
about them. Yet we believe that your motivation must be to
understand in order to communicate the gospel better. On one hand
you must be careful to not bend too far for nationals to
accommodate. Don't change what you believe. Yet it is good to
understand. For example, don't be afraid to go to a house with an
altar; yet, don't get involved in worshipping.
A missionary peer in Japan stressed that for him, understanding the
culture was wrapped up in grasping how the Japanese think, and more
importantly how they feel. He shared, "Identification for me is mainly
about how we relate to nationals-how we understand their mind .... I
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don't like to emphasize language learning too much. The really important
thing is trying to understand how they feel."
Motivation to Live Among the People,
Practice Hospitality, and Show Openness
Although not measured on the questionnaire, this personal
motivation to live among the people, practice hospitality, and show
openness emerged as a significant theme in the interviews. We could
perhaps include this factor in a later discussion on different facets of
"loving the people," but this motivation to live among the people, practice
hospitality, and show openness deserves separate attention. Consistently,
these activities emerged as of great import to building relationships.
One missionary couple in Taiwan had to negotiate personal
differences in personality in order to implement this strategy of proximity,
hospitality, and openness. The wife's philosophy was,
... if they can see how we live then they will get closer to us, so I
[her
always left the front curtain open. On the other hand,
husband] needed some privacy to study, so he wanted it closed.
She continued,
Our house is on the corner where the garbage truck stops, so there is
a lot of opportunity to naturally meet people who are bringing their
garbage. I figure that if our door is not locked, this is an invitation
for them to come in.
We have had three funerals on our block. Eventually we began to
understand things. Red on the door means that the spirit will not
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come to that house. Two years ago I wanted to live in an apartment
with a guard, but the house in a neighborhood is much better because
we are more accessible.
Another peer summed up his view of identification succinctly: "To
live out where they are living," and added, "The mission says this is the
policy but its not necessarily the practice." A colleague commented that he
felt it best to enter their world in order to communicate. He asserted that
"the more casual the setting the better. The streetside booths are a good
place to talk - very relaxed and casual. You are on their turf."
Another missionary stressed his emphasis upon living among the
people, and yet the tension he felt to be involved in mission responsibilities
and activities. He argued that the missionary must,
... keep a good focus on living among the Chinese and building
relationships with them, but also fit in with the mission family.
Many times I feel that the mission gives me too many responsibilities
down south. If I don't take these responsibilities then I'll be labeled
a renegade. You must be a compromiser in some sense, but not on
your principles.
A missionary mother in Taiwan stressed how she felt the need to
practice hospitality, but that having small children complicated this. She
explained, "Home responsibilities are an obstacle. This limits how much I
identify. To identify you must have people over in your home."
Missionaries in two different interviews in Hong Kong stated that
meeting in a comfortable setting was important to building relationships
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but differed as to the place. One stressed that" going out to eat is a good
option, while being in people's homes is not the thing because they are so
small. It's better to meet at a restaurant." The other missionary said,
however, that a good setting for building relationships was "having them in
your home. They are open to your friendship here."
Yet in Korea a missionary colleague stressed that the location of
one's house is key. He reflected back to an earlier time when his family
lived on the compound, saying,
Housing can be a physical barrier. This is more of a problem in
Seoul. Compounds are identified with the foreign community and so
nationals are more reticent to come in. They feel uncomfortable.
We lived at Yunhee 63 (an enclosed compound) and found this very
frustrating.
Still another colleague in Korea pointed to informal meals shared
with Koreans as important for understanding the culture. He shared, "We
learned most about Korean culture on Sunday nights which we spent with a
Korean family. We ate with them and learned about their family." This
sort of openness is not without its risks. A peer described the sacrifice of
privacy that this sometimes required. He maintained that, "not being open
to the curiosity of Koreans can be an obstacle if you are offended by this.
Your tendency might be to retreat. If you invite them to your home they
might want to go into every room and open every closet." One may also
have to sacrifice one's pride as this young father described. He often
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received advice from Korean mothers and grandmothers about how to care
for their new baby. "When I go out with __ [their baby] by myself," he
described, "the 'adjemonies' [Korean women] ask where mom is and then
point out the things that I am doing wrong."
Another missionary in Korea summed up his understanding of
identification in terms of this concept of closeness and proximity. To him,
he expressed, identification meant, "to live similar to Koreans in things like
shopping, activities, have our kids play with theirs. It means trying to live
among Koreans and having them as our friends."
This concept of proximity was summed up well by a Korea
missionary who attributed his understanding to Dietrich Bonhoffer. He
enthusiastically explained,
I am a fan of Dietrich Bonhoffer who compares the ministry of one
who lives "outside the village" to one that "lives in the village." Our
goal is to live in the community. We don't live on a compound. We
feel that we have to be out in the community with Koreans - having
neighbors, having our kids play together. There needs to be Korean
shops that know us, kids that know us. In our community where we
live, they know us as the American family that lives in our area. We
have observed in Korean culture that those in a community are
responsible for each other, and this is important to us.
My opinion is that we can't be incarnational, only Jesus can-only he
could incarnate God. But we can follow his model. We can be "in
the village" and not "outside just visiting it." ... So we try to have a
biblical worldview and not isolate ourselves from the community,
but instead live among them. When we are just professional
missionaries in the community, then we are not as much of a person
to them. One of our limitations is that we just can't become Korean.
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This missionary pinpoints a practical benefit to living among the
people. There is the sense oj responsibility for each other among
neighbors. Further still, he highlights that although proximity is a plus,
one's role can be a minus. In his words, those in a professional missionary
role find himself "not as much of a person to them." According to this
study's model, it is as missionaries break the stereotype of their "foreignness" by identifying with their host people that they come to be truly
viewed as "persons," according to their host's cultural definition. And a
genuinely "person-to person" relationship is the best foundation for sharing
the gospel.
Introversion/Extroversion
The influence of personality upon identification seemed a very
individual matter. We cannot generalize, for example, and say that
introverts have a more difficult time in identification than extroverts, or
that extroverts have some advantage over introverts. According to the
questionnaire (Figure 19 on page 452) the 90% range of response was
from 2-7. Such a pattern represent a wide range of opinion and
experiences that are quite individual. There were a number of different
perspectives.
On one hand, a missionary in Taiwan stressed how he found his
introversion a persistent obstacle. He declared, "Introversion can hold you
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back from building relationships or from going into a shop. It can also
make it more difficult to develop relationships beyond an initial stage." A
colleague in Taiwan corroborated this view when asked, "What one thing
would you change to be more effective in ministry?" He quickly came to
the point saying, "I wish I were more out-going and more gregarious,"
feeling this would allow him to more easily start and build relationships.
A missionary in Korea echoed almost these exact words, "If my personality
were more out-going then it would help. It takes a lot of energy to initiate
and build relationships."
A missionary in Japan noted that personality can affect the
opportunities one sees for building relationships. When asked, "In the
daily routine of most missionaries, what opportunities do they have for
building relationships with nationals?" she responded, "It depends on the
missionary's personality. Some can strike up a conversation almost any
place like a bus or subway, while others are there just to get to the next
place."
A missionary wife in Japan compared her personality with her
husband's and dismissed the notion that extroverts necessarily have an
advantage. She seemed to sum up the individual influence that personality
can have on identification.
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Personalities differ. I have toned down a lot. Being extroverted and
bubbly is good, however, for being around students. I am good for
motivating students to come to something. [My husband's]
personality suits Japan more. He likes to study. You can have
different personalities and learn to express them in appropriate ways.
Motivation to Take Initiative
Another recurrent theme among these cross-cultural witnesses was
that for some the dynamic of will-power and self-discipline to take
initiative was an important part of their ministry approach. As stated
earlier, question L on the questionnaire dealt with motivation.
L. Please rate your degree of motivation toward the following factors as a
means to minister cross-culturally.

<---1-----2-----3-----4-----5-----6-----7 -----8-----9-----10--->
very
average
virtually
high
motivation
no
motivation
motivation
Motivation to learn the language
Motivation to build relationships
Motivation to understand the worldview
Motivation to take the initiative and be a self-starter in reaching
goals
In response to this last area, the 90% range of response (Figure 19
on page 452) ranged from average motivation (5) to very high motivation
(9). The average value was 7.2 with the range somewhat skewed towards
the "average motivation" end of the scale. At many points missionaries
found that developing a cross-cultural ministry came down to personal
initiative.
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When asked, "In the routine of missionaries what opportunities do
they have for building personal relationships?" a missionary came to the
point without hesitation. "Yes the opportunities are there. The question is
though, 'Do we take advantage of these opportunities." Our daily routine
puts us in contact with the Chinese. But there are distractions. For
example, missionaries that have to do sermon preparation may not have
time to develop relationships. Sermon preparation takes so much time." A
missionary in Hong Kong capsulized this thought in similar words: "Much
of your contact with the people is personal initiative. The question is, "Are
you willing to get out and do it."
A missionary in Macau felt that at some points the local mission did

too much for missionaries. She felt that in getting out on their own
missionaries would learn much about the culture. She insisted that,
The mission provides too many conveniences. At the mission office,
the staff will do everything for missionaries. They will pay your
bill-even change your light bulbs. This being so, it's easy to isolate
yourself. The grocery store will even deliver groceries to your
door! The mission forgets that this [taking the initiative] is how one
learns. How can you get to know the culture otherwise .... We need
more encouragement to go explore.
A missionary in Korea supported this view, maintaining that
whenever he got the opportunity he did things on his own. Even if this
meant entering an unfamiliar arena he would do it. For example, he was
unfamiliar with car repair. Rather than have the local mission have his car
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repaired, he dove into this arena and took care of it himself. Doing this,
he learned about another part of the culture (i.e., car repair) and gained
comfort and competency in it.
Another missionary in Korea expressed this in terms of self limits
that we impose. In his view. one's willingness to be involved in the culture
was the biggest influence upon identifying with the culture.
You yourself are the biggest hindrance. I will only go as far as I am
willing to go. I am not willing sometimes to take part in the culture
or to share my house or my things. For example, we went camping
with Korean friends and we used our big 10 by 15 foot tent. They
ended up treating it as theirs! They burned candles in the tent (and
we were horrified!) It was very hard for us. Our Korean friends
were communicating the value of "ourness," and we had to be
willing to learn from this.
Another missionary in Korea when asked about opportunities to
develop relationships, responded, "Yes, I don't see how you couldn't have
opportunities .... But still one can just stay in an American world. It is
possible to live in your own world and not pursue it" [establishing
relationships with Koreans].
Another missionary in Korea felt the need to take more initiative in
practicing the language. This person seemed to be feeling the grind of
language school as he shared, "I need to be motivated to speak the language
to strangers. I don't want to look at language school as just a course, but
its easy to just hit the books. I wish I were more personally motivated."
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In Japan a missionary couple applied the need for initiative to their
spiritual growth. They found this to be one of their greatest challenges,
but something fundamental to their effectiveness. "The hardest part is to
continue developing in our spiritual growth - to be continually concerned
about each other's and our children's spiritual growth," explained the
husband. The mission can't use us unless we are growing ourselves. We
try to model this to each other and to the nationals."
Creativity and boldness are concepts associated with taking initiative.
A missionary living in one of Japan's urban centers found it necessary to
persistently strive for these qualities, especially in trying to start and build
relationships. She described this effort saying, "It takes being creative and
bold. For example, on the bus one day I struck up a conversation with a
Japanese women after a reckless truck raced by."
Clearly all the good intentions, hopes, and dreams mean nothing if
they are not translated into action. Willpower and the determination to
take initiative are the engine that converts our visions, dreams and goals
into action. As someone has said, "A vision without a task is but a dream,
a task without vision is drudgery, a vision with a task is the hope of the
world!" God's work moves forward as goals are translated into action.
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Looking for Our "Common Humanity"
"Looking for our 'common humanity'" may seem like a curious
phrase. (I don't know of many persons who go around saying to
themselves, "I am looking for 'common humanity."') But this phrase is
carefully chosen because it describes something that witnesses who reach
across cross-cultural barriers must do. This might typically be expressed
in phrases like, "I try to love the people," or "I try to accept them as they
are," or "I seek to respect them and their culture." They have trained their
minds to look for the positive in their hosts and their culture. This
involves looking for the indigenous "ideal" of a person, and seeking to
emulate and value it. It might be expressed in other ways by ones who
stress they try to see their host friends not as Chinese, Korean, or Japanese,
but as persons. In other words they try to minimize the differences and
focus on the things shared in common as persons.
All of these descriptive phrases seem to be various ways that crosscultural witnesses strive to overcome the cross-cultural difference between
themselves and their hosts, and discover the common ground they share as
persons. According to the primary theoretical model of this study, they
are seeking to understand and know each other as "persons" and to create a
"person-to-person" relationship. As they do this, the stereotype of each
other's "foreign-ness" is broken and communication on a deeper, more
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personal level can take place. Within these sorts of personal relationships
Christian witness best takes place.
These sorts of efforts to discover "common humanity" were
conspicuous throughout this study. Missionaries talked about it in a
number of different ways, and although others might describe this
phenomena differently, this concept appears to be an appropriate lens
through which to understand cross-cultural witness. The questionnaire
probed this construct in various ways. For example, question K asked,

K. As a means to building cross-cultural relationships I find that
minimizing the differences and stressing the similarities has (circle one)
<---1----- 2-----3-----4-----5-----6-----7 -----8-----9-----10--->
very
some
virtually
focus
important
no
focus
focus
The ninety percent range of response for this question (Figure 19
on page 452) fell between "some focus" (5) and "very important focus"
(9). The group is somewhat skewed toward the "some focus" (5) end of
the scale although there is some polarization toward the "important focus"
(8-9) end of the scale as well. This pattern indicates that focusing on the
similarities and minimizing the differences has moderate to high focus for
this group.
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In a related vein, Question

° asked,

0. I find that the conscious effort to maintain a positive attitude towards
the host culture has for me (circle one)
< ---1-----2-----3-----4-----5-----6-----7 -----8-----9-----10--->
virtually
some
very
no
focus
important
focus
focus

The ninety percent range of response for this question (Figure 19
on page 452), was from "some focus" (5) to "very important focus" (10)
with the group decidedly skewed toward the "very important focus" end of
the scale. This is reflected in the high mean (8) and the heavily
concentrated third and fourth quadrants (covering 9 and 10). This pattern
indicates that the group felt a moderate to very high degree of focus upon
maintaining a positive attitude towards the host culture with most of the
group tending toward the very high end of the scale.
Finally, Question P asked,
P. As a means to build cross-cultural relationships I find that primarily
loving, respecting, and accepting others has for me (circle one)
<---1-----2-----3-----4-----5-----6-----7 -----8-----9-----10--->
virtually
some
very
no
focus
important
focus
focus

For this question, as we might expect, the ninety percent range falls
between "important focus" (7) and "very important focus" (10) showing
the highest degree of focus of the three questions discussed (K, 0, and P).
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In addition the concentration is towards the "very important focus" (0)
end of the scale showing an extremely high degree of endorsement. The
high mean (8.6) and the narrow 90% range indicates a uniform and very
high pattern of response. This response indicates that as a means of
building cross-cultural relationships, loving, respecting and accepting
others has the very highest degree of endorsement by this group, compared
to related factors.
This constellation of foci mentioned above that comprise a
movement towards looking for the "common humanity" within their crosscultural hosts was expressed in a number of ways by missionaries. These
foci were regularly occurring themes in many interviews (Table Z). The
theme of acceptance and respect was stressed by one Taiwan missionary,
who at the same time stressed maintaining his American identity.
It is important to be indigenous to a degree, but the Chinese expect
us to be American. The Chinese don't care about that [adopting the
lifestyle]. If you respect them, the other doesn't matter. They sit
and listen to me because they like me. I'm just not ever going to be
like them. I will keep my house clean while theirs is filthy. I accept
them for who they are and vice versa.
This person brought out the primacy of love, respect and acceptance
as means of building relationships that supersede all other means. He also
stressed the necessity to maintain a sense of one's personal cultural identity.
We might take issue, however, with the assertion that lifestyle doesn't
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matter. One must consider "who" one is trying to reach and the specific
lifestyle differences between them. Missionaries perceived as "rich
Americans" because of where they live, what they drive, etc. may discover
considerable obstacles to establishing a truly personal relationship with one
whose lifestyle is vastly different.
A missionary in Hong Kong stressed the need to just love the people
and to minimize the differences. For him, identification meant "loving the
people and the culture. It means recognizing that their are differences but
that this is okay. You can do this without rejecting your own culture. For
example, don't make a big deal out of the food you don't like. Being
inoffensive is a big part of it. "
A colleague expressed that in the end, identification is a path to
empathy and understanding. This effort involves ,
... showing concern for the people, and trying to understand them.
You accept their ideas as okay -just the "local way" of doing things.
If you can't identify with them, then you can't see what unnerves
them or discover their deeper thinking. I need to find out what
scares them.
To another Hong Kong peer loving the Chinese took the form of just
trying to enjoy them, and in particular, doing this on their turf. "The
greatest way to identify is to make friends with the Chinese- to try to
build deeper relationships," she contended. "Its especially good to do this
on their turf so that they don't have to speak English. They don't have to
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be a little American. You do this in their homes. This is when you really
enjoy the culture."
This person described her philosophy of ministry, stressing the
minimizing of differences and elimination of potential barriers. She
explained,
The more you can relate to the Chinese people the easier it is for
them to hear about Jesus. There are so many barriers! If I can cross
these it makes it easier for them to accept my message. I thought
before I came to Hong Kong that I would just get here and then focus
on jumping barriers. The more you do this, the more you feel at
home.
[the place she lives] feels just like home now, just
where I am supposed to be. I am still making progress.
This person's comments illumine the need to eliminate areas of life
that could potentially distort or confuse one's witness. The added benefit is
not just that the life-message of the gospel comes across more clearly
integrated in word and deed, but that the cross-cultural witness feels more

at home and comfortable as well. In contrast to this willingness to
"surrender" parts of life that may be a hindrance to sharing the gospel, a
peer shared about his struggles to hold on to his own way. He revealed
that a principle struggle to his identification was "inflexibility-saying my
way is the right way and this is how I am going to do it; insisting on my
own way and controlling things."
Significantly, many missionaries across East Asia, stressed that doing
things in informal activities often led to deeper relationships. I would add
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that a feature of these settings is that they move persons beyond their social
role. They relate not mainly as a Chinese pastor, banker, or business
person; nor as a western missionary. Informal situations often cast
participants into a statusless state, or as discussed earlier, one of
communitas where participants' commonality comes into to focus.

These settings were often trips or vacations taken together, or special
retreats. One cross-cultural witness in Hong Kong described a number of
such statusless settings that allowed missionary and Chinese to relate to
each other more fully as persons. When asked, "Describe the settings or
situations that seem to encourage your building deep relationships with
hosts?" he responded,
Retreats with church members when you stay up until 1:30 am.
(Y ou don't start talking real good until 11 pm. Holidays such as the
Chinese new Year w here church members go around visiting each
other are good opportunities .... Also hiking with the Chinese is
great. I do a 60 mile hike every year.
When someone dies, you go to a service, then the burial, and then to
a meal. If I stay for the meal then the rest of the crowd has filtered
way out. Then you are "in" [accepted in a special way] and I can go
and visit the family at other times.
This person continued sharing about how relating in statusless
settings applied to relationships with national church leadership. He
emphasized that yearly retreats were a time to share like no other. "Every
year the convention has a co-workers excursion. You ride the bus
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together, eat together, stay in the hotel together. Pastors may talk to you
in ways then that they won't any other time."
At the same time, this person argued that barriers can certainly
impede building "person-to-person" relationships. He shared that his
preference would be to live in a low-income housing estate with most of
the people that he hoped to reach. For him this was the one thing he would
change in order to be more effective in ministry. He argued that,
... even though now the physical distance between where I live and
this housing estate is small, the cultural distance is great!" If I lived
there then I would have unlimited contacts. I could ask to come
inside their world and become a very accessible outsider, although
maybe not an insider. They would know that my income was below
$11,000 (Hong Kong). Now they see an economic difference.
A missionary in Macau emphasized that to her identification was
about minimizing the difference relating on this "person-to-person" level.
She maintained that her real Chinese friends did not see her as a foreigner,
but as a person. She argued that striving for empathy was important to
bridge this gap- "to hate what they hate, and to like what they like." In
particular, she spoke against the missionary tendency to guard their
cultural status quo. She contended that,
When things get frustrating, don't use this as an excuse. As
missionaries, we can use our cultural difference as a protection. We
inwardly say, "Don't force me out of my shell." We say, "Don't
make me be different." "I don't want this." "I don't want to be like
the people."
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In our value differences, we make a mountain out of a molehill and
vice versa. For example, we are too individualistic and we assert
this. For the typical Chinese this is not a typical concept and so we
are creating a barrier. This confuses them.
For this cross-cultural witness, she saw her host people as not mainly
Chinese, but just persons like herself. She beautifully expressed how she is

able to look past the differences and see people with needs. With assurance
and conviction she explained,
I am blessed in the area of building relationships. It is not much
problem for me to be a friend to people. I just love relationships
with nationals. When I look at them I see them as strangers who
have needs - needy strangers. I think to myself when I see them, "I
would like to have a relationship with them- become attached to
them." I am attracted to people and feel fulfilled when I make a
friend. Cold responses don't bother me much. I enjoy reaching out.
A peer in Macau expressed similar feelings, stressing the sense of
commonality that is a part of incarnational ministry. "It means having
equality with the Chinese," he described. "You understand what they are
going through .... It comes down to eating the same food and going to the
same places. We have gone on vacations with Chinese families." Finally
he stressed that an attitude of acceptance was basic saying,
Many missionaries can be critical of Chinese culture, children, and
people. We can all tend to be critical, but it comes down to, "Do you
think that western culture is better?" It comes down to whether we
love Chinese culture and people.
In Korea, a cross-cultural witness highlighted the tension between
preserving one's cultural identity and the journey of understanding the host
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culture. His insights are particularly. instructive because he draws from his
experience as the pastor of a multi-racial church in the states. He described
with simple eloquence that,
Understanding is important but you can never become Korean, or go
back and be a child [as you experience the culture]. Before we came
to Korea, I served as a pastor in
[a major city in the U.S.]
and realized that I would never fully understand the African
Americans in my church (40% of the congregation). I had to accept
that no matter how hard I tried, they would always be in a sense
incomprehensible to me. Yet love overcomes a lot in understanding
each other.
Then he revealed a key that he felt was at the heart of gaining such
understanding. His eyes focused in intensity as he shared, "You learn as
you go. If you share experiences with them, you will get it. You don't
need to spend a lot of time in the books." As substantiated by other
missionaries, the value of sharing time together in informal settings is
basic. This study suggests that such settings take the focus off of
distinctions of status and role, and instead bring our common humanity
into clear relief.
The temptation to use and manipulate is always present when
relationships are not built on a personal basis. As has been known for
some time, it is possible to view others not in the conceptual sphere of
persons, but even lesser sub-personal categories. This cross-cultural
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witness commented on the cost of not cultivating personal relationships.
Manipulation is sometimes the symptom of such dysfunction.
Pastors tend to use us like tools. They are always asking for money
and for things. One pastor even asked to borrow $15,000 for two
weeks? Two days or two hours would have made no difference!
Only two pastors have never asked me for anything out of the dozens
of pastors that we know.
Yet, on the other hand, this couple found that demonstrating their
own commitment to the culture made an impression. They discovered a
new level of acceptance after adopting a Korean baby. In their words, this
gave them "credibility with the culture," and added, "The nationals see that
we are investing our lives in a Korean baby."
Other cross-cultural witnesses in Korea described how shared
experiences helped build personal relationships. One told that "working on
a task that both want to see happen," deepens the friendship. He
elaborated, "I know a professor within a group of professionals who has a
heart to reach students. This common task that we share helps the
relationship grow." As with others he stressed the value of statusless
settings saying, "You need fun time together, less structured and more
informal."
A colleague in Korea aptly summarized the sorts of "liminal"
experiences that can enhance personal relationships. She described these
settings in such terms as,
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... having them spend the night then staying up talking. You get into
real heavy things. Such times are about just being there to
listen- being available to listen. It is about experiencing life with
them - going camping or on retreats, going through the experiences
of life with them, just making time to be with them. Retreats
especially are a key way to connect with national.friends.
Cross-cultural witnesses in Japan affirm that this approach of
"looking for our common humanity" was central to the incarnational
approach. This was sometimes equated with a process of overcoming the
natural stereotypes each held. As one described, "It is a process of
understanding and being understood. You must be patient and give it time
in order to overcome the pre-conceived ideas on both sides." Her husband
described the value of informal settings.
I met a young man at the exercise club so we began meeting for
barefoot language practice. At the exercise club people talk to me all
the time-even while on the walking machine for thirty minutes!
Outside activities of the church can be a good avenue for building
relationships-things like home Bible studies. We have a young
adult coffee shop at the church every Sunday. I brought a friend
from the sports club and he brought his friend.
Another cross-cultural witness substantiated the view that
relationships are the key to cultural understanding. She contended that,
fly ou can learn some things through books, but it is mainly through

relationships that you really learn. Many say that there are things about
the culture that they don't like, but they love individuals." This last
statement illustrates the process of breaking cultural stereotypes. Cross-
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cultural witnesses discover a deeper level of cultural adjustment as they
develop cross-cultural friendships.
Another summed up the focus upon commonality, and the means to
achieve it.
Incamational missions takes time. Missionaries who are
incamational have the gift of sensitivity and know how to relate. It
takes time to develop appreciation, respect and sensitivity.
It means not comparing with how we do things in the States,
realizing that we did not come here to criticize but to share Christ.
But its difficult to not fall into modes of separating us and them.
Instead, you must try to see both yourself and them as human beings.
Her husband described about the centrality of vulnerability in this
process. He had come to believe in the "priority of building relationships"
as foundational to ministry. Furthermore he stressed that "we must be able
to show our weaknesses to nationals. They will be more open to us as we
do." Another colleague in Japan contrasted this to his natural approach.
He revealed, "I have always been consistently strong. But we must come to
know the heartfelt needs of the people, and present the gospel in ways they
will understand. To do this, you must be willing to expose yourself and
become extremely vulnerable."
Our first missionary told how he cultivated such relationships
through an English class with men in the neighborhood. This led to close
friendships with some. A highlight was friends that even invited them to
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go on a trip for a couple of nights. This couple also found friendships
built through having neighbors over for tea. The husband had joined a
tennis club and played tennis with Japanese friends on Sunday afternoons.
A missionary peer sought to strengthen friendships by being
sensitive to cultural practices. He found that he was able to contextualize
the practice of giving money to the bereaved family at a funeral in order to
defer costs. When attending a Buddhist funeral he "gave an envelope with
a cross ?n it, and found it was well received." He explained that his focus
was "to minister to the family, not to condone the Buddhist practice." He
was able to minimize the differences between them, in order to relate to
them as persons.
This focus on our common humanity was typified according to one
cross-cultural witness in Paul's approach to the people at Athens. "He did
not criticize," this missionary argued. "It is better to assume that the
Japanese are truly spiritual people, ones who are very involved with things
that are spiritual. This approach is a matter of sharing a common interest
in spiritual things, and showing them Christ."
Another missionary stressed that while he felt a firm cultural
identity was necessary, one must be willing to relinquish and surrender
aspects of one's lifestyle that may hinder relationship. He disclosed this
tension saying,
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An issue is finding the balance between keeping my identity and
relating to nationals in their culture. Now I am trying to be an
American, but learn the ways that show cultural sensitivity. I want
to show them that I will submit to them in many ways.
This cross-cultural minister stressed that a firm cultural identity
created relational security not just for oneself but for one's hosts. He
argued that, "Nationals respect you more if you have a sense of your own
identity. They see you as real, not phony, yet respecting of their culture.
Nationals wouldn't know how to relate to one without a firm cultural
identity. They can relate to that type person [one with a secure identity]
better."
A fellow cross-cultural witness in Japan stressed that missionaries
will always be considered outsiders. "You may try to follow the cultural
taboos, but as long as you are here you will always be 'guy gene'
[foreigner], he explained. "We will always be outsiders. But I am trying
to remove anything that will be offensive to the people. Even if you are a
third or fourth generation Chinese [one who has assimilated into the
culture], you will still not be seen as Japanese."
Then this missionary focused upon a key to effective identification
declaring,
Take a positive approach. I tell the Japanese who want to go to
America to still be Japanese. Rather, add the best of what they
discover in American culture to their "Japanese-ness." And for the
American in Japan-try to add the best of Japanese culture. For
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example, the Japanese take admirable pride in their work. Or, the
family values are much more strong here. In your job or your
marriage you don't go against the family. When we value the family
then this is a positive message.
Lifestyle and Creature Comforts
Not only do peers and the perceived mission culture have an opinion
about the relevance of lifestyle upon incarnational ministry. But at its
heart, this is a very personal issue. We become easily attached to our
lifestyle and our usual way of doing things. Creature comforts and
conveniences can slip silently into our hearts, not to be easily evicted. Here
we ask what is the impact of lifestyle and creature comforts on a personal
level?
The survey asked the question,
M. I find that my love of creature comforts, conveniences, and other
things associated with the Western ways of life affects my identification
(circle one)

<---1-----2-----3-----4-----5-----6-----7 -----8-----9-----10--->
very little
negative
influence

some
negative
influence

very strong
negative
influence

The ninety percent response ranged from "little negative influence"
(2) to "some negative influence" (6), with values somewhat concentrated at
both ends of this range. The mean was 4.4 with a median value of 5. The
pattern seems to indicate that matters of lifestyle and creature comforts
were deemed to have "slight" to "some" negative influence upon
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identification with some polarization between these groups (Figure 19 on
page 452). Significantly, these results also seems to reinforce the finding

that lifestyle is considered to be of little relevance to identification. At the
very least, we can fairly conclude that lifestyle issues are not deemed to
have a major impact upon incamational ministry.
Why does this pattern exist? Once again there appears to be a
connection between the group with whom missionaries seek to identify and
lifestyle issues. The majority of these cross-cultural witnesses clearly
communicated that they saw little lifestyle difference between themselves
and the people they sought to reach. The exception would be lifestyle
difference that related to values such as family or work, areas where some
argued that Christians needed to be counter-cultural. But in terms of
location and mode of housing, transportation and creature comforts, they
saw little difference. Some, in fact, insisted that missionaries would have
to become upwardly mobile in order to identify.
So what is our logical conclusion and empirical observation?
Missionaries are not seeking to identify with the grassroots masses. In
New Testament tenns, these are the koine-the common people of the land
who have little exposure to Western things, who don't speak English, and
are typically poor and uneducated. We can hardly fault missionaries for
this, for they have been ill prepared for this task. Organizations along
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with individuals, however, that are serious about witness to the
"unreached" must consider means to overcome this inequity.
A missionary in Taiwan described the subtle lure of creature
comforts. When asked about the greatest obstacles to identification he said,
"It is easy to stay in you house and watch American cable TV." Another
peer described the hold of Western lifestyle- "The need to keep the
conveniences of life back in the States." She elaborated saying, "I get tired
of Taiwan, and find I had unrealistic expectations of what life in Taiwan
would be like. The urban yuck of living in Taipei and the inconvenience is
an obstacle."
Oddly enough nationals can sometimes reinforce one's attachment to
western things. Another colleague in Taiwan spoke of "the love of western
comforts and lifestyle rigidity as a problem," then added. "In a sense the
Chinese present an obstacle because they want you to be yourself-be an
American. They want to get to know the way of life of America." The
crucial point seems to be this: When is an aspect of lifestyle an obstacle to
building deeper personal relationships with those one intends to reach?
Careful discernment of each component part of lifestyle is necessary.
Another missionary clearly articulated the view of many that
lifestyle is largely irrelevant. He declared,
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When we moved to
(a compound setting), we had the guilt
about living in "little America." Yet now I see that effective ministry
in not tied to adopting the lifestyle of the culture .. . . You can't be cut
and dried about adopting the lifestyle. These days this is not so
important in Taiwan. We are poor as compared to some of our
church members.
His missionary counterpart in Hong Kong expressed a similar view
saying, "I don't think that economic disparity is the greatest obstacle. Our
watchman is one of the best relationships that we have. ___ [Their
daughter] just loves him." In this case, however, we may need to consider
the depth of involvement. One can be friendly towards many different
kinds of persons, but to what degree can one deeply identify?
Another couple admitted being impressed by the example of another
family that sought to more completely identify. They explained,
They really shed their American identity and lived like the Chinese.
Their children went to a local Chinese school. They are excellent
Cantonese speakers and have excellent language comprehension.
They have learned much by extensive exposure to the Chinese.
Yet ultimately they admitted that "adopting the lifestyle is a personal
choice," and one about which they felt ambivalence. Even with strong role
models the choice was not an easy one.
Another missionary in Hong Kong admitted a similar ambivalence.
Obviously wrestling with this question he disclosed,
This question has bugged me recently. I look at my flat size and our
family size and then look at the Chinese culture around me. I have a
longing to physically identify and wish I could do this. Yet this issue
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creates real frustration in me. It all relates to being truly
indigenous.
You see, if I could live in a house like the Chinese, then I could feel
like they do-a cramped feeling. And my identifying would create
questions in them. Yet I am not sure what I would really gain. The
Chinese are not really direct about these sorts of things, and won't be
direct, because they don't want to lose face.
Note that this missionary discerned that a change in lifestyle might

create questions in the minds of the Chinese. As long as he lived according
to the stereotype this had no impact. But he realized that choosing to alter
his lifestyle might create interest and impact.
A missionary in Macau plainly felt that identification was largely
about one's lifestyle and daily habits. He maintained that it is about, "using
transportation the way the locals do, eating their food, decorating your
home to a degree like the locals." He continued and stressed, "It is a matter
of time. The Chinese stay up later. A Chinese friend told me that
missionaries may miss out on many opportunities because of the time they
go to bed."
A cross-cultural witness in Japan asserted that he saw lifestyle and
witness as inextricably linked. Elaborating on this he said,
I will never be Japanese, but my expectation is to be as faithful as I
can to Christ and not be cumbersome in my witness because of my
material possessions. I am already different because of my height
and weight. I already stand out. So to have my home nicer than any
doctor I work with says something.
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This being so, this couple had aimed to maintain a simple lifestyle
which they typified as a "Mennonite outlook-trying to live with less."
They admitted that factors complicated this, like receiving a VCR from
Grandma. Additionally, they had struggled with the decision to get a
second TV set. As we see throughout this discussion, discerning the path
of an incarnationallifestyle is no easy task.
Children's Affect on Identification
Hardly any issue is more personal than one's children. If you want
to see eyebrows tense and concern creep into missionaries' voices, ask
about the impact of their children upon the missionaries' identification with
local people. Bank on eliciting a response filled with emotion. As far as
heart-felt and personal factors go, children top the list. How to integrate
children into an incarnational lifestyle and ministry is a question
missionaries experience abdominally. On a personal level this is perhaps
the most persistent riddle with which parents grapple.
The questionnaire response supports this position. Compared to all
other factors addressed by the survey, missionaries had the greatest
struggle with this. Question Ql asked,
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Q. Please rate these statements according to the following scale.
<---1-----2-----3-----4----- 5-----6-----7 -----8-----9-----10--->
very
neutral
very
strongly
response
strongly
agree
disagree
Children can enhance missionary identification but generally their
needs (e.g., needs for schooling and socialization as Americans) present a
significant obstacle to the missionary's involvement in the host culture.
Question J explored this issue in a similar way.
J. I have observed that for the missionary having children (circle one)
<---1-----2-----3-----4----- 5-----6-----7 -----8-----9-----10--->
strongly
neutral
strongly
encourages
position
discourages
identification
identification
The significance of the response pattern many elude initial grasp.
The ninety percent range of response (Figure 19 on page 452) is from
"strongly encourages identification" (1) to "discourages identification" (7).
Yet we notice that the population is polarized at both ends of these scales,
indicating a distinct difference of opinion with others scattered in between.
The mean (4.1) in this case is not representative of the group. We can,
therefore, conclude that the experience of missionaries is quite diverse, yet
with a polarization of opinion existing at ends of the scale.
The interview data supports this, although it seems that people more
frequently commented on the negative impact of children upon
identification versus the positive. A single missionary in Taiwan observed,
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The family has a much harder time investing time in the culture
because family concerns take time. It is hard for MKs to identify
with the culture. The schooling system may be behind this. By law
MKs are not allowed to attend national school, so they don't learn the
language that well.
Another missionary peer in Taiwan saw the problem in schedules.
He explained that "having three young children makes it more difficult [to
develop relationships] because the Chinese don't start their activities until
8:00 p.m."
A recently arrived couple with older MKs felt that their age created
a barrier saying, "Our boys are at an age with no Chinese peers, so they
have no contact with the culture." Furthermore, they agreed that schedules
often presented a problem. They argued that if they attempted to follow
the Taiwanese pattern, "then our family would fall apart. Taiwanese
parents often work late. Their families are in turmoil," they said. The
husband felt that greater cultural involvement was beyond reach, and felt
definite limits to identification. He shared, "We can identify by attending
social functions, eating what they eat and giving gifts as they do-yet it is
difficult to identify beyond this."
Another missionary couple went as far to say that they and their
children lived in separate worlds. "Children find it difficult to fit in," the
husband explained. "They can never be a part of the Chinese way of life.
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After their pre-school years it is difficult for them to have contact with the
culture. It seems that we, vis

a vis our children, live in different worlds."

Parents appear to be caught in a bind. They long to be more
involved in the culture, yet they are concerned for their children's
socialization as Americans. This being so they search to find the
appropriate way of integrating their children into the host culture. They
cannot, as one said, "put their children on hold," but must help shape a
world for them that is psychologically, emotionally, and socially healthy.
And this effort cannot but draw missionaries into their children's separate
world. As another said, "It is hard to take advantage of cross-cultural
opportunities because of children." The net result is missionaries who feel
pulled between two worlds.
The period during grade school years for children seems
particularly difficult. One couple without children observed that although
Taiwan has American-type schools still it is very inconvenient. Their
assessment was that, "It will be hard living here even with all the
similarities to the States."
At the same time, having children involved in the host's world can
often be a beautiful opportunity to learn. Throughout East Asia, MKs
were frequently able to participate in pre-schools, and in some case in the
early grades of elementary school. A missionary father in Hong Kong
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related, "when our children went to kindergarten, this put me in a situation
where I had to use the language. I learned a lot about the system by
watching them teach." Children's participation in national schooling can
therefore become another way for their parents to experience the culture.
And since education is such a strong emphasis in Asia, this creates a natural
connection between missionary parents and national parents. One
missionary mom attested to this, saying that here closest Chinese friend was
the mother of her daughter's school friend. "My closest friend is from
years previous-one whose daughter was in kindergarten with

[her

daughter]," she said. "She has been a Christian now for three years, and
has really let us in on her life." Moreover, this same mother claimed if she
could change one thing now in order to be more effective in ministry, it
would be to have her kids still in Chinese school. In her mind this would
"increase our identification with the people."
This couple felt that integration of children into Chinese culture was
necessary for the adjustment of the entire family. When asked about their
description of successful missionaries, one feature was one whose "kids are
able to use the language." They felt, in addition, that for some
missionaries' children can provide a "cover" to avoid deeper cultural
involvement. Cross-cultural witnesses might argue they can't identify
more fully because of their children. This couple, however, stressed that
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"we err when we make our family the primary consideration" [in the
approach to lifestyle and ministry]. They insisted that "our children have
paid a price" [in their efforts to identify], "but they haven't suffered-there
is no irreparable damage."
Yet in all fairness, we must acknowledge that there is a price to pay.
Effort and energy will be expended in involving one's children in the host
culture. As this same couple described, it requires focused, intentional
effort. They shared their personal saga saying,
With our children, we have made a real effort to help them identify.
Their best friends are not Chinese, but they are very good friends.
Finally, we did have to begin home schooling.
[their child]
was failing in Chinese school by a little bit. And because of the
homework load, we did not have time to supplement with English.
Then in grade three, we began to home school. Then the next year,
fifteen families went together to home school. When we moved to
our new area, there were no English schools, so we home schooled
out of necessity and because of the distance. We did not want
___ [their child] to have to commute.
A couple in Macau described the complexity of this issue as they
reflected on the positives and negatives of children's affect upon
identification. There comments dispel any ideas about finding simple
answers. As with the couple in Hong Kong they observed that
"missionaries can protect their children," but conversely, "children can
serve as a bridge."

503
They noted the complexity of schooling alternatives. On one hand,
they described, "parents can put their children in the MKs school, but this
tends to reflect upon the parents, and presents a barrier to relationships."
In addition, they continued, "It affects how much they [the children] speak
Chinese and how they relate to Chinese children. Children's discipline [as
relates to schooling] is hard to translate cross-culturally."
Another couple in Macau, supported the notion that children should
not become an excuse for avoiding cultural involvement. They felt that
this begins with one's approach to language school contending that,
If missionaries have children, they must learn that children are not
the first consideration in order to learn the language. Parents must
be willing to have an "ama" [Chinese child-keeper]. Children can be
the best thing as an opener to building relationships. We put our
child in kindergarten and had a good experience.

Yet new missionaries may be repulsed to do this. It may be hard to
have your kids play with Chinese kids. But you must be willing to
do things differently. For example, the Chinese "ama" may feed
your kids differently. She doesn't do it like you want it. Our "ama"
became like a Chinese grandmother, and in Chinese culture, she is
the boss! Yet, our children are better adjusted now than other
children.
This couple also found that although having their children in Chinese
school built bridges for relationships, it also created tremendous personal
stress. This was true to such an extent that they stated that "when our
children were in Chinese school, we were in Chinese school." This was
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true mainly because of the homework demands and psychological stresses.
They finally concluded,
The Chinese educational system leaves us with a gap-it just won't
work! The MK's level of English becomes much lower, and the
level of pressure is enormous. Chinese kids stay up until 12
midnight doing homework, even in the fifth grade.
In Korea there seemed to be even stronger sentiment that children
must live in a separate world from the culture. This thinking was
reinforced by personal experience, and also the perspective of the group.
On a personal level, related one couple, "our children find it difficult to be
around nationals, so we draw back because we don't want to expose them
as much." Another typical barrier for MKs is language. One person
declared, "They [the organization] implied that our children would pick up
the language in five years. Not a single child has learned the language
without studying it." Another one expressed the same saying, "We assumed
that since our children would be raised here that they would learn Korean.
We have since adjusted our expectations of going to Korean school."
Even the "oral history" of other families that have tried to integrate
their children into Korean life and failed influences missionaries' personal
perspective. The same cross-cultural witness mentioned above shared
tentatively, "The __ [a missionary couple] sent their child to Korean
school for while-a semester and a half. They are not sure that it
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benefitted the child. Another family tried this also. They are the only two
foreign families we know who have tried this."
Helping children feel a part of the host culture can be especially
difficult for families that come with older MKs. One couple with older
children explained that "our children are active in English activities in the
community, but they can't do as much with Koreans. We hear others say
that once their kids are raised then they will move out to a village. For
now we realize that we have to make this compromise, until our children
are raised." So parents are left with a sense of resignation that their
children's integration is not possible and therefore must wait until they are
grown until they become more involved in the culture.
Another couple told of the dilemma with their older MKs explaining
that he "will never fit in" and that MKs "can only go so far." "We wanted
to adopt the Korean lifestyle," they continued, "but this is very difficult
especially because of children.

[their oldest child] didn't want us to

speak the language, and we wanted to keep our children in American
culture for their own good." Such separation, however, does not go
unnoticed by national friends. As one put it, "Nationals always ask if our
children have Korean friends."
On the other hand, another missionary couple in Korean questioned
the thinking that MKs almost necessarily must be separated by the culture.
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They acknowledged that, "Other missionaries might say that if you lose
your American culture, then your children will lose their American
culture and become all mixed up." Yet they themselves found that their
children adjusted well to living in a Korean community. In this setting
removed from western culture, they home-schooled and found this
positive. Their children loved this situation and loved being together as a
family .
Small children can make it especially difficult for parents in
language study. In Japan a mom said she felt that the expectation of the
mission during language school was to "put kids on the back burner." This
family, especially had a

~ard

time because their children were so small.

The mother asserted, "I was in no shape to study with the kids screaming."
Such an experience led this couple to feel that those with two pre-schoolers
should be discouraged from coming.
Another family with small children had a similar story. They felt
that the clear expectation of them as new missionaries was ...
.. .full time language study. It was very clear that we would spend eight
hours a day or more in study. It is very hard to balance children and
home. For mom's especially, it is a very hard time because its difficult to
take care of children with their problems.
They finally conceded, "There is no way around mothers doing
language study part-time. Mter the first year, you are able to get out
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more and practice. I had a day off during the week [from language
school]."
Another missionary father described how the demands of language
study become complicated by other factors stating,
When you have a family it is very difficult to learn the language.
There is three hours of class, three hours of assignments, then
family, children, and their schooling, going to the store, banking.
And all these things take three times as long as it would in the States.
Your child getting sick or your car breaking down takes intensive
time. Japan swims in glue. It takes a great deal of psychic energy to
do even simple tasks. Even simple conversation with a neighbor
takes more time.
A mom struggled with other factors as she sought to learn the
language and take care of her family. She heard different views from her
peers.
I got two different messages. Some said that the main thing is to take
care of your family. Others said, "Don't do like we did. We did not
get the language, and when the children were gone, people asked us
why we did not know the language." Hearing this, I was encouraged
to study the language.
Having children may complicate life in other areas such as church
life and the expectations of the larger society. This mother shared,
At church it is difficult with three kids. I don't like the meetings
where everyone expresses their opinion three times! Also, the
woman in Japanese culture is expected to take care of her children
seven days a week, all day long. To hire a baby-sitter is not
considered the proper thing to do.
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This struggle continues as parents deal with their children's
schooling. As in other missions, parents in Japan felt torn over this issue.
One couple made the observation,
We could send our children to national schools, but there are
barriers to this like the language. Also, foreign children are teased.
It [there socialization in Japanese schools] creates problems in going
back to the States. A lot of people home school in order to keep
costs down, but then at a certain point, they feel that their children
are not getting enough, so they send their children to international
schools or a boarding school if they don't live in Tokyo.
One couple noted that having children attend Japanese school was a
means that families used to identify. The approach was to "have children
in school as long as possible." But they observed as well that "some have
tried so hard to be incarnational that it has hurt their children. In Japanese
schools the pressure for conformity begins to tighten at third grade. It
seems inhuman from my outlook." This being so in their view, they
questioned to what degree they could be incarnational. They revealed, "A
few have tried to adopt the lifestyle. And we have wanted our children to
develop national relationships, but we can't see them going to Japanese
school beyond the second grade."
Yet, to balance the ledger, another family whose child had just
completed third grade in Japanese school stressed how positive this
experience had been. Still, they stressed that in the long term they were
concerned with their children's socialization as Americans. They described
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Japanese education as "a great experience-learning about the Japanese
style of education has been great. But we won't sacrifice our children for
our welfare as missionaries. It reaches a limit. We are not immigrating to
Japan. We are Americans and we will go back there." Yet the mom
stressed, "I am glad that God has given me the ability to do this-things
like having our kids in Japanese school." They had discovered along with
other cross-cultural witnesses in East Asia that this provides a natural
bridge for building cross-cultural friendships with other parents.
Summary and Conclusion
The personal sphere of influence upon missionary identification
largely has to do with individual personality, one's internal motivation to
learn the language, build relationships, understand the worldview, and
overall, get involved in the host culture. It also concerns one's concepts of
hospitality and values of love, acceptance and respect. The parents' attitude
toward their children's place in this experience has far ranging impact. In
the final analysis, this sphere's influence may be the most essential
ingredient for success in developing an incarnational ministry. The
organization may work to minimize discouraging messages about
identification and to accentuate positive ones. Even the inevitable barriers
of the cross-cultural sphere may be negotiated and overcome with time.
Yet if the person is not captivated and motivated by a vision of
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incamational ministry and the significance of what it can achieve, then
perhaps little else will make a difference. As one missionary in Taiwan put
it for himself, "Personal motivation and call is everything."
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Notes
Michael Whelchel's (1996) dissertation research relates
personality to missionary performance. His findings discuss the
relationship between Myers-Briggs types and actual performance on the
field , using among other means , performance evaluations.
1.

2. Note in particular that there are Scales A and B on opposite ends
of the graph with the positive and negative poles reversed. This is because
for some questions a "10" value was a strongly negative response and for
other questions" 10" was strongly positive. Normally Scale A is used (" 10"
being negative), but note the scale column of the table below the graph to
find which scale is to be used for which question. Positive and negative
values were sometimes reversed on the questionnaire in order to eliminate
scorer bias that might systematically rate every question high or low .

Chapter 11
In Pursuit of Incarnational Ministry:
Conclusions and Recommendations

This study has progressed through many steps. Let us review how
this discussion has developed. The overall task has been to discern the
meaning of incarnational ministry and the influences that encourage and
discourage it from the perspective of the literature, the organization, and,
in particular, the Southern Baptist missionaries of East Asia. Biblically,
incarnational ministry is founded in the Incarnation of the Son of God as
man and in the way that he lived among us. We must keep at the forefront
of our minds that developing an incarnational ministry is important because
we wish to function like Jesus did. Incarnational ministry is essentially
embodying the love and power of Christ for our hosts.
Missiologically. missionary identification is supported as the means
of breaking the host culture's stereotype in order to establish person-toperson relationships of mutual understanding through which the gospel can
flow. Anthropologically, missionary identification finds a correlate in the
homophilus nature of the change agent and other concepts centered on
communication within the receptor's frame of reference. Missiologically,
there are a number of practical influences upon identification. In
512
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particular, the bi-cultural bridge between missionary and host cultures is a
world that can engage much of the missionaries' time and energy,
potientially keeping them from direct encounter with the host culture.
Anthropologically, the structure of status and role exerts a powerful
influence upon the communication between missionaries and hosts.
Missionaries must find the type of roles that enhance person-to-person
communication.
Organizationally, we find that the Foreign Mission Board supports
incarnational ministry on a philosophical level but lacks clear incentives for
implementing it. Incarnational ministry is left mainly, therefore, to a
missionary's personal choice. The Missionary Learning Center supports
incarnational ministry conceptually, but as a general exit orientation for
missionaries going to mUltiple assignments around the world, does not
make specific application. Missionaries perceive that the Missionary
Learning Center and their local missions support incarnational ministry,
although principally at a conceptual rather than concrete level. According
to missionaries, the most concrete affirmation of missionary identification
by the organization is the language program and its required language
standards one must fulfill.
According to the analysis of missionary interviews and
questionnaires, there are three spheres of influence upon the
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implementation of incamational ministry: the organizational, the crosscultural, and the personal with a number of factors associated with each. If
this study has demonstrated anything, it is that understanding and
implementing the concept of incamational ministry is not a simple matter.
This task requires understanding influences from these multiple
sources-the organizational, the cross-cultural, and the personal spheres.
The net affect of the messages from these different spheres is a sense of
"mixed messages," or tension between these different influences. So how
do we resolve these tensions? Or expressed symphonically, how can the
minor, somewhat dissonant chord of these mixed messages, be resolved
into a strong and beautiful major chord of power that glorifies God and
furthers the gospel? We will look at the three spheres of influence-the
organizational, the cross-cultural, and the personal-and attempt to resolve
the tensions of the mixed messages within and between them.
Resolving Mixed Messages Within the Organizational Sphere
What are the "Givens" of the Organizational Sphere?
Let us begin with some conclusions established previously within this
study. First of all, the organization needs to make more explicit the
expectations for incarnational ministry. Presently, a mixed message exists

as to the organization's real position on this issue. On the level of
philosophy, vision statements and goals, the concept of incamational
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ministry is endorsed. Yet on the practical level, particularly at the level of
the local mission, there are not sufficient incentives to motivate
missionaries to choose this path. Granted, missionaries make progress in
terms of language competency, culture learning, and building relationships.
Yet, these relationships appear to be mainly with those more like
themselves. The grassroots level is only rarely penetrated. Furthermore,
culture learning can often occur at the level of superficial Western culture
which in particular pervades urban settings.
Secondly, the organization needs to move beyond keeping
incarnational ministry in the personal sphere of individual initiative and
take the organizational lead. Missionaries are left to work out their style of
ministry on their own. Incarnational ministry is endorsed at the
philosophical level, but it is not clearly supported at the local level. In fact,
the inertia of the local mission's history is often sufficient to neutralize the
motivation and energy of new missionaries. The organization must decide
what incentives to provide missionaries so that incarnational ministry will
be implemented at the local level.
The tension between the philosophical and local levels can be
summarized as follows:

I. We believe in incarnational ministry as missionaries and as the
Foreign Mission Board.
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II. We leave the implementing of this to individuals and to some
extent local missions.
III. Given this choice most missionaries choose to identify with those
who are more like themselves socioeconomically.
IV. The grassroots masses are mostly neglected as ones offered an
incarnational witness by Western missionaries.
V. Missionaries hope that the influence of our incarnational ministry
with those more like us and their host churches will eventually
"trickle down" to the grassroots masses.
Yet, unfortunately this incarnational witness doesn't filter down to
the grassroots masses because there is not intentional contact and
incarnational witness. At the conclusion of this section we will offer some
alternatives to resolving this tension between the philosophical and local
levels.
Why Should Missionaries More Greatly Identify?
Secondly, the organizational sphere calls into question the value of
more greatly identifying with hosts. "Why all the hoop-Ia? Our
missionaries travel half way around the world, learn the language, and
work hard," they say. "They are identifying!" Such thinking calls into
question the whole value of change and asks,
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Can't we just be content to do business as usual? Aren't our
present ministries working? Is it really necessary to further identify
with the host people? If we try to more fully identify would it make
that much difference. Isn't further identification, especially with
those more culturally distant (like the lower classes) just too much to
ask of most Western missionaries?
Implicit in this sort of thinking is the urge to hang onto the status
quo. Yet, as Conner (1992:95) demonstrates, maintaining the status quo
may actually cost more in the long run. If maintaining the status quo does
not ultimately contribute to the organization's vision and purpose, then the
cost is too high. Conversely, if change in the direction of greater
identification costs more initially in terms of energy. time, and money, the
cost is worth it if this contributes to the ultimate vision and purpose of the
Foreign Mission Board.
Throughout mission history, the gospel has been advanced through
the blood, sweat, and tears of cross-cultural witnesses who have laid down
their lives on behalf of their host.

This follows the pattern of Christ,

"who laid down his life for us." And "the servant is not above his master"
(Matthew 10:24, NIV). Just as the "cloud of witnesses" exercised their
faith in sacrificial service (Hebrews 12) so are missionaries today called to
take up their cross and die to self. Although this study is not an attempt to
provide empirical data that missionary identification results in church
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growth, the testimony of missionaries interviewed seems to support this.
Missionary identification does appear to increase missionary effectiveness.
Where will the organization's present direction lead? In particular,
we might argue that incarnational ministry among the grassroots poor is
just too much to ask of most Western missionaries. And is it really
necessary? "Isn't God blessing the organization without doing this?" we
ask.
The Sovereign Lord only knows where the present course will lead,
but we can surmise that a direction more fully encompassing Christ's
pattern of sacrificial service and identification with fallen humanity is more
pleasing in his sight, and will be blest both in time and eternity. What
materials are we building with? Are they ones whose enduring effects are
questionable-a building with wood, hay and stubble or are the materials
of our work more lasting and substantial- a work of silver and gold
(1 Corinthians 3:12-13).

Also implicit in the question, "Why should missionaries more greatly
identify?" is the issue of specificity. The concept of incarnational ministry
only has relevance when one specifies the group with whom one identifies.
The organization needs to specify more precisely who they will reach with
an incarnational ministry? Now by default it seems to be those more like
themselves.

This study maintains that missionaries naturally choose to
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identify with those more like themselves socioeconomically, educationally,
and professionally, but it is much harder to identify with those quite
different. If these persons who are different are indeed deemed a primary
group to reach, then missionary identification must be focused towards
them. Now we tum to the matter of implementing change at the systemic
level of the organization.
Change at the Systemic Level of the Organization
Change must be implemented on two levels within the organization - the systemic and the local. (The local level is considered in the next
section.) The systemic level involves the arena of corporate culture,
philosophy and vision. It also involves the organization as a system of
interrelated parts that affect one another.
Daryl Conner (1992) in Managing at the Speed oj Change has an
excellent discussion on how to implement change within organizations.
This book is worthwhile reading for anyone dealing with change within
organizational structures. The following is an overview of Conner's
principal concepts that impact the process of change. This is offered as the
framework in which changes in approach to incamational ministry by the
Foreign Mission Board can be implemented.
We begin by considering the human reaction to change. According
to Conner (1992:75) the human reaction to change can be illustrated by a
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four step process (Figure 20 on page 521). First of all, this reaction is
based on the assumption that "people have a strong need for control." The
way people meet this need is by "dictating or at least anticipating the
future." Within the Foreign Mission Board, missionaries and staff have a
strong need for control. This is expressed in the desire to anticipate change
and how it might affect them. For example, regarding changes in the
approach to incarnational ministry, missionaries feel it may disrupt their
lifestyle. Staff feel that it may change the way they go about recruitment,
processing and training.
At this point in the change process, "Specific expectations are
established based on what can be dictated or anticipated" (1992:76). Within
the Foreign Mission Board, individuals will form expectations of what
changes may mean to them personally. When in reality they encounter the
change, two responses emerge: (1) "When perceived reality matches
expectations, a sense of control is achieved and a fonn of equilibrium is
generated. "; (2) "When perceived reality does not match expectations, the
feeling of control is lost and people must adjust to the changes they were
unprepared to face."
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For the Foreign Mission Board, the significance of this "human
reaction to change" pattern is that the organization must make clear to
missionaries and staff the anticipated impact of proposed changes. If
persons have clearly fixed in mind the impact of proposed changes on
them, they will feel a sense of security and equilibrium.
A key device in motivating persons toward change is emphasizing the
price for failing to take advantage of an opportunity or failing to solve a
problem (Conner 1992:94-95). Basic to this motivation is the concept that
maintaining the status quo is in the long run more costly to the vision of the
organization. Although Conner's discussion pertains to business, we can
easily see the application of his principles to the Foreign Mission Board.
Even though the price of change may be high, the pay-off will be even
higher in terms of contribution to the organization's vision and purpose
(Figure 21 on page 523). The antecedent is also true: the price is high for
failing to solve the problem to the extent that the organization may fail in
its vision or mission (Figure 22 on page 523).
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As applied to the Foreign Mission Board, changes may come at a
high price in terms of time and energy, but the organization may possibly
fail in its mission if it does not become more incarnational in its approach.
If the Foreign Mission Board does not find a way to reach people at
whatever strata of life, the organization may fail in its mission.
Specifically, if the Foreign Mission Board does not find a way to more
clearly impact the grassroots masses, the persons most in need of the
gospel, the organization may ultimately fail in its mission-to effectively
present the gospel to the unreached peoples of the earth.
In the midst of this change, the organization can anticipate both
negative and positive response to change. The negative response to change
(Figure 23 on page 526) moves between passive and active emotional
response toward a goal of eventual acceptance. As the Foreign Mission
Board seeks to implement change, missionaries and staff will feel a
progression of such responses as immobilization, denial, anger, bargaining,
depression, testing and final acceptance. The emphasis here is that change
is a process moving from resistance to eventual acceptance. Within the
Foreign Mission Board, persons may feel threatened as they perceive a
change to their lifestyles and ministries. This process of persons
progressing from resistance to acceptance should be anticipated by the
organization.
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A positive response to change can be understood in terms of
individuals ranging between pessimism and optimism as they progress
toward acceptance of the change (Figure 24 on page 526). As they
encounter the change and understand more clearly its impact, they will
move from uninformed optimism to informed pessimism. At this point
individuals "check out" or test the change in either a public or private
fashion. Publicly "checking out" the change involves openly expressing
one's feeling about the change, or perhaps even testing the change by
resisting it.
Privately "checking out" the change involves inwardly reflecting or
perhaps brooding or stewing about the change. This approach can
ultimately be more dangerous since one's reaction is not worked through
(Conner 1992: 139). Eventually this "checking out" resolves into "hopeful
realism" and "informed optimism" as persons perceive and experience the
positive affects of the change. Within the Foreign Mission Board, persons
will likely move through this progression toward positive response to
changes and this should be anticipated by the organization.
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Negative Responses to Change (Conner 1993: 133)
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Positive Responses to Change (Conner 1992:137)
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Finally, the values of the organization impact the way changes are
received and experienced. According to Conner (1992:168), the
organization's culture provides the means for understanding strategic
decisions. The organization's culture generates a self-filling cycle (Figure
25 on page 528) which (1) provides the means for understanding strategic
decisions; (2) which allows expectations to be developed; (3) which
generates thoughts and emotions; and (4) which leads to decisions about
implementation; (5) which guides and justifies activities that are supportive
of the culture. As relates to a proposed change, the significance of this
cycle is that the particular culture can either be harmonious and receptive
to the change or more resistant.
This may be illustrated by Conner's description (1992:177) of "How
Culture Impacts Change" (Figure 26 on page 528). "Attempts to introduce
changes that are radically different than the existing culture are usually not
successful," whereas "attempts to introduce changes that are generally
consistent with the current culture are successful" (1992: 177). In this
regard, the Foreign Mission Board must demonstrate that proposed changes
in the approach to ministry are indeed consistent with its beliefs, behaviors,
and assumptions. Although the cost of change may be great, if it is
perceived as consistent with the vision and purpose of the organization, the
change will likely be successful.
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An apt description of this corporate culture regarding incarnational
ministry is a "culture of ambivalence." On the philosophical level, in
official vision statements, and the statements of leadership, the concept of
incarnational ministry is endorsed. Yet the essential meaning seems to be
that incarnational ministry involves "being there" for a career (not just
visiting, or coming and going) and learning the language. Through this
ongoing presence it is hoped that missionaries will build relationships that
further the gospel. Yet at the practical level the organizational system
offers few practical incentives for actually doing so. The model of the
missionary who identifies is not at the forefront of the mission strategy.
Little is said in concrete terms at the systemic level about the incentives or
rewards for following the incarnational path.
So we ask, if a fully developed missionary identification is not at the
forefront of the organization's values, then what is? It appears that the
organization values longevity among its career missionaries. The value is
motivating missionaries to stay on the field for as long as possible,
hopefully for a life-long career. While this is a worthy goal, we question
the means used to encourage longevity. Is longevity preserved by avoiding
any messages by the organization that might disrupt the missionaries'
lifestyle? Is the thinking to not ask more of missionaries in terms of
identification for fear that they will go home. The fallacy of this thinking
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is that greater identification makes missionaries more vulnerable to
possible failure (going home). The reality, however, is that persons who
more fully identify and gain a sense of comfort within the host culture, an
understanding of it, and build mutually fulfilling relationships of
significance with hosts, are more likely to stay. Granted, the cost of
identifying may be great initially. but the long-term payoff is increased
longevity.
Another value may be primary deference for the personal calling of
a missionary. Personal calling is an important feature in persons going and
staying involved in cross-cultural missions. It sees them through the highs
and lows of missionary service. Yet, the dark side of a personal call
emerges when it becomes an excuse for one's personal preferences. We
say, "God did not call me to go to those people." Or, "God did not call me
to that kind of lifestyle." When the organization gives tacit approval to a
privatized sense of calling then it is furthering what may be a self-centered
albeit unconscious preference rather self-sacrificing service.
We do well to realize that in a biblical sense, calling and guidance is
typically substantiated by the group. The biblical pattern is that of group

guidance (Foster 1978). When the individual is made paramount in finding
God's guidance in a given situation, the outcome is left uninformed by the
Spirit of God moving through the group. Of course, if the group as a
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whole is wedded to ways of thinking and living not consistent with God's
guidance, then the only hope is repentance and renewal. For example, as
discussed earlier, the Indonesian mission found that a basic change in their
mission strategy (de-centralizing the seminary, and moving missionaries
out to work among the host people) only came as a result of repentance and
spiritual renewal (Estep 1994:335).
So what incentives does the organization need to offer missionaries
to encourage the pursuit of missionary identification? For one, the clear
message that identification in terms of lifestyle, deepening understanding of
the worldview and traditional religions, bonding to hosts is clearly valued
by the organization. The current situation is that such a pattern is an
individual choice that is tolerated, or given a mostly tacit consent as a valid
avenue for ministry. Missionaries need to know that their organization
openly values and recognizes their efforts toward greater identification.
As well, such missionaries need to be rewarded with increased
freedom to pursue such an incarnational ministry. The local mission can

facilitate as much as possible decisions by missionaries that lead to deeper
incarnational involvement. Rather than call into question choices by
missionaries to more closely identify with the host people, the local mission
can facilitate it. The pattern of missionaries swimming up stream against
the current of mission tradition must be addressed. Missionaries actively
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pursuing an incarnational ministry need to sense the support, affirmation,
and appreciation of their local mission as ones contributing to the ultimate
vision of the organization.
As they are interested and willing, missionaries who pursue
incarnational ministries need to be given leadership responsibility. In this
role they can demonstrate the value of identification by continuing to
model involvement with the host people. Such persons will be needed role
models for new missionaries seeking to develop their own incarnational
ministries. In roles of leadership the same principle applies: the lifemessage of the gospel must be demonstrated in word and deed.
Furthermore, at the systemic level the organization needs to
structurally and intentionally put in place a system of accountability
whereby missionaries will practice an incamationallifestyle. This stands in
contrast to the present system that mostly leaves this decision with
individuals. Such accountability will help close the gap between an
espoused value and rhetoric about incamational ministry and the actual
implementation of it by missionaries.
Such accountability could take the form of experienced missionaries
mentoring newer ones. Perhaps during the first and second terms
missionaries could meet regularly with their veteran counterparts for
guidance in developing their ministry. Such a system could be as simple as
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weekly or bi-weekly meetings to which newer missionaries bring their
questions. Veteran missionaries have a wealth of knowledge and
experience in the host culture that is desperately needed by new
mlsslonanes.
Furthermore the organization can strengthen the values of
incarnational ministry by actively teaching about the simple lifestyle
(Crawley 1985). Tendencies within Western culture that reinforce the
message that individuals are entitled to the best, and that make satisfying
individual needs an ultimate value, must be resisted and combated. As was
made clear at the Lausanne Committee for Evangelization in their
consultation on "An Evangelical Commitment to a Simple Lifestyle,"
Western Christians need to embody a sense of solidarity with the world's
poor (Sider 1982:16). Simplicity is the responsibility of all Christians, not
just those who serve as missionaries. The section on simple lifestyle of the
commitment statement supported by this consultation is instructive for
Christians everywhere.
Our Christian obedience demands a simple lifestyle,
irrespective of the needs of others. Nevertheless, the facts that 800
million people are destitute and that about 10,000 die of starvation
every day make any other lifestyle indefensible.
While some of us have been called to live among the poor, and
others to open our homes to the needy, all of us are determined to
develop a simpler lifestyle. We intend to re-examine our income and
expenditure, in order to manage on less and give away more. We
lay down no rules or regulations, for either ourselves or others. Yet
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we resolve to renounce waste and oppose extravagance in personal
living, clothing and housing, travel and church buildings. We also
accept the distinction between necessities and luxuries, creative
hobbies and empty status symbols, modesty and vanity, occasional
celebrations and normal routine, and between service to God, and
slavery to fashion. Where we draw the line requires conscientious
thought and decision by us, together with members of our family.
Those of us who belong to the West need the help of our Third
World brothers and sisters in evaluating our standards of spending.
Those of us who live in the Third World acknowledge that we too
are exposed to the temptation to covetousness. So we need each
other's understanding, encouragement and prayers. (Sider 1982: 16)
As well known mission leaders, Ralph and Roberta Winter's
contribution to this consultation is of particular importance. Reflecting on
years of experience as missionaries abroad and as missions leaders in the
United States, the Winters offer six principles to guide the formation of a
simple lifestyle.

(1) Our lifestyle must please the Lord, yet it should not in small
matters be so shockingly different from those among whom we walk as to
make unintelligible the message we wish to convey (Winter 1982: 211).
Here lifestyle and message are tied together. As emphasized throughout
this study lifestyle is an essential feature of the life-message of the gospel.

(2) A simple lifestyle in the United States can still seem extravagant
to most of the people in the world. Yet our geographic isolation does not
reduce our obligation in God's eyes to people at a distance (Winter
1982:213). The Winters reflected on their own experience as missionaries
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in Guatemala. Although they lived quite simple by Western standards,
their lifestyle still seemed extravagant to their hosts. They had to finally
plot a middle course where they used "conveniences" such as a gas washing
machine that allowed more time for ministry, and having a way of life to
which the poor Indians could at least aspire. Even though they did not live
precisely like their hosts, they tried to live as simply as possible among
them.
(3) We don't really need most of the things our culture would push
off on us. Once we learn to resist social pressure, it is far easier to
determine what we really want or need (Winter 1982:214). We must
determine before God what we really need or want, and resist the
controlling influence of our culture. This does not, however, mean
asceticism.
We never hesitated to buy something which would simplify our
lives, giving us more time to spend on more important things. But
we decided what we wanted. We, not television ads nor social
pressure, decided what would help us. (Winter 1982:214)
(4) There ought not be any connection between what is earned and
what needs to be spent. You don't buy things just because you have the
money (Winter 1982:215). With this principle, Christians avoid the
tendency to spend as much money as they make. Following this principle,
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money inevitably accumulates making more resources available for God's
purposes.

(5) It is much easier to adopt a simple lifestyle if you join a support
group which covenants together to live on less (Winter 1982:216). We
naturally find strength in the accountability of a support group.
Missionaries will find it easier to follow a simple lifestyle if the group
covenants to do this together.

(6) The foundation of the simple lifestyle is "the expulsive power of
a new affection" (Winter 1982:218). Taking her key from these words of
John Wesley, Roberta Winter writes, "It is this which dims worldly goals
and makes money itself seem unimportant. It is this love of Christ and his
cause that makes life become real living" (Winter 1982:218). A simple
lifestyle is positively motivated by an absorbing affection for Christ and his
Kingdom.
A privatized sense of calling to minister only to those more like me,
may only be the thinly veiled excuse for not attempting to live a simpler
lifestyle. In keeping with this, does the organization need to inaugurate a
new "missionary order" -one committed to simplicity and poverty (and
perhaps celibacy)? To our loss, we ignore the history of mission advance
that was often led by missionary orders and individuals committed to a
simple lifestyle. Such persons made explicit a renunciation of worldly
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goods as part of their missionary calling. By commitment to the "rule" of
their order, they settled in advance questions about lifestyle. This is
exemplified not just in Catholic missions, but by such evangelical mission
figures as Hudson Taylor. The China Inland Mission set standards for
missionary identification and a simple lifestyle that are worthy of
emulation today.! It may be that such missionaries belonging to a new
"missionary order" would be especially equipped to reach those most
distanced from the gospel. If the need of this age in missions is reaching
the unreached grassroots masses, then such missionaries specifically
committed and equipped for this task may be ones ordained to do it.
The organization can motivate missionaries toward change by
offering examples of missionaries (both past and present) that model
incarnational ministry. Within the Baptist heritage there are outstanding
examples of such sacrifice and service. William Carey and Adoniram
Judson are examples of missionaries who overcame many obstacles in their
efforts to relate to hosts. Lottie Moon is well known for her identification
with the Chinese people to the measure of even giving her own meager
supply of food to the hungry, and suffering because of it. Bill Wallace of
China suffered the hardships of a Japanese internment camp during World
War II in a spirit of loving service, eventually sacrificing his own life.
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Baptist history, as well as broader Christian history, is replete with
examples of the faithful who embodied an incamational witness.
Whatever the means, the organization needs to find concrete ways to
bring incamational ministry to the forefront of its strategy. The law of
primacy applies here: the message that is heard first sets the tone for ones
that follows. Bringing the incamational approach to the forefront in
practical ways will impact the entire system. Conversely, if incamational
ministry is not stressed in practical terms as the primary emphasis, it will
remain relegated to the status of a possible approach to ministry among
many others. Bringing this ministry approach to the forefront will affect
both policies and practice. Policies will be shaped to encourage and
facilitate the development of incamational ministries. Likewise, this will
affect recruitment and processing of missionary candidates. The
organization will more clearly express to applicants the organization's
expectations for incamational ministry.
The message of incamational ministry must become more consistent
throughout the organization-in particular, in the Area Office, the
Personnel Selection Department, the Field Services Department, and the
Missionary Learning Center. Presently, the degree of endorsement of this
concept seems uneven and varied. Figure 26 (page 540) describes
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schematically my own impressions of how endorsement of incarnational
ministry varies across the organization.
Having clearer standards of incarnational ministry is the heart of
achieving consistency throughout the organization. When the leadership
clearly defines the value and expectations for this ministry approach the
component parts of the organization can follow through. Presently, the
meaning of incarnational ministry is open to interpretation by the different
offices and departments. Among the many things these component parts of
the organization communicate, some involve ministry concepts. The
organization must set a clear lead for these offices and departments as to
what the content of this ministry concept will be.
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One aspect of making the message more organizationally consistent is
addressing the issue of timing and the instruction of incarnational concepts.
Specifically, teaching done after persons have crated their belongings may
be a major barrier to incarnational ministry. Staff often defended the
timing of packing and crating-why is this so? Could it be that changes in
the pattern of crating are too great a threat to the equilibrium of the
organization? Are local missions just not ready for missionaries who
might come out with less material goods, and thus not fit the typical
pattern. How receptive are local missions to new missionaries fresh out of
the Missionary Learning Center who want to bond with their hosts? Would
changes in outfit and crating policies create repercussions in the Field
Services Department? The organization must consider why there is
resistance to change, and if their is a vested interest for the sake of security
and control in keeping things the way they are.
Change at the Local Level
Ultimately, any intended change must be implemented at the local
level. Changes in vision, philosophy, and core values mean nothing if they
are not ultimately expressed by missionaries within local missions. The
processing of missionaries can be adjusted throughout the different parts of
the organization, yet unless the final link is made to the field , the rest is for
naught. What will it take for local missions to follow through on new
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emphases in incamational ministry? What will convince local mission
leadership and missionaries of the need to more greatly identify with their
hosts?
Conner's principles (1993:95) apply at the local level as well. For
individuals to embrace change they must be convinced that the cost of status
quo will in the long run be more costly than the cost of change. In this
case the approach of incamational ministry will ultimately be more
effective in reaching segments of the host culture for Christ. Greater
identification will lead to increased understanding of the cultural context,
and in tum, a greater effectiveness in communicating the gospel. The
incamational approach will facilitate person-to-person relationships of
greater depth and understanding. This approach will allow missionaries to
penetrate more deeply into segments of the population such as the poor
grassroots masses that are presently neglected.
Also, how can local missions facilitate new missionaries bonding
both with the mission family and with the host people. Bonding is not an
"either/or" proposition. Missionaries need the support of their peers, and
they need to feel a sense of comfort and attachment to their host culture.
Missions can develop in this area by not perceiving missionaries who seek
to initially immerse themselves in the host culture as a threat to the way of
life of the local mission. Local missions must cultivate a sense of support

543
for new missionaries and their bonding efforts. Bonding experiences such
as living principally among the host people with little Western contact, or
relating intimately with a surrogate host family or local church must
receive evident (not qualified) local mission support.
Local missions need to have well developed channels for placing
missionaries in these bonding experiences. This calls for veteran
missionaries who take responsibility to develop such opportunities for
housing, with surrogate families, and with local churches. 2 In particular,
local churches and the surrogate hosts must understand clearly the
responsibilities and the objectives of this approach. Unless the goals and
means to reach them are clearly understood, the application of bonding
principles will be uneven and haphazard.
Beyond bonding with Christians within local churches, local missions
must also consider how to facilitate bonding with the wider, non-Christian
host culture. If this is the world that missionaries ultimately hope to
penetrate, then quickly establishing a sense of comfort within it is a worthy
goal. For example, new missionaries can be encouraged as learners to join
neighborhood service groups or to become involved in the "Parentffeacher
Organization" for their children's host school. The status of learner and
student allows missionaries to approach many such roles with humility that
forms the foundation of a good relationship. (The task of finding more
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appropriate roles for incarnational ministry, will be discussed in the next
section.)
An important component of new missionaries developing
incarnational ministries is mentoring and accountability with experienced
missionaries. Presently, the missionaries' accountability for language and
culture learning in most cases ends with language school. Technically. the
first term is designated for language and culture learning, but practically
the focus can easily drop off after language school. Missionaries
concluding their first term and in their second term need to have continued
accountability in the form of a missionary mentor. The new missionary, as
suggested earlier, could simply meet with the mentor on a regular basis
(weekly or bi-weekly) to ask questions. Although the local mission could
suggest some possible avenues to explore, the agenda could be largely
informal and adapted to meet the needs of the new missionary. Such a
relationship could exist between missionaries serving together on a church
planting team with the newer missionaries beginning as apprentices who
gradually take more and more responsibility in the work. Mentoring
acknowledges that missionaries need to learn how to become effective
cross-cultural ministers. Effective ministry experience in the States, while
valuable, is not sufficient to serve as a cross-cultural minister in the
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mission setting. New missionaries can be greatly aided in their ministry
development by an intentional, well-planned system of mentoring.
Furthermore local missions need to consider ways to facilitate and
accelerate growth in missionaries coming to understand the worldview.
Presently, worldview learning tends to slip between the cracks to the extent
that worldview understanding does not affect the approach to ministry.
While it is acknowledged that worldview understanding by its nature takes
-sustained time and energy over the course of a career, we should not,
therefore, resign ourselves to do nothing more to help new missionaries.
New missionaries need the tools to gain an understanding of the host
culture's worldview as soon as possible.
Among these tools is the ethnographer's use of the question. 3
Ethnographic interviewing has developed a systematic approach to asking
questions so that the framework of the host culture's worldview begins to
emerge. Missionaries are indeed interested in understanding their hosts,
they just lack the proper questions. Worldview learning will never be an
easy or automatic task. Missionaries must deal with the variations in
viewpoint among different persons, or even simple resistance to talking
about some subjects. A woman missionary in Central Asia remarked that
the women in the village were quite simple, and that it was difficult
engaging them in any discussion of depth. Yet, a systematic approach with
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the right tools (i.e., questions) is more likely to lead to accelerated
understanding.
The benefits of increased understanding are obvious. Missionaries
will be able to address more of the real concerns and questions of the
culture with an accurate worldview understanding. Their communication
will become more contextualized to the situation. In tum, Christian
alternatives developed in dialogue between missionary and host, become
more appropriate for the cultural context. 4
Implicit in this approach is the missionary as learner. The
organization must be comfortable with missionaries entering the host
culture principally as learners. As their understanding, insight and
knowledge increase, missionaries will participate and share their insights ,
yet the initial movement of the missionary career must be that of learner.
Only from the foundation of understanding can missionaries intelligently
and effectively speak.
Beyond language school, missionaries need to develop skills to enable
continued learning. This points to continuing education. How can we
enhance the continuing education of missionaries towards more effective
incarnational ministry? This could well take the form of seminars focused
on acquiring the research skills to discover the worldview. Such seminars
could focus on gaining ethnographic competency to dig deeper into the
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culture and religion. These sessions could be ably led by anthropologists
and trained missiologists for whom such tools are their stock in trade.
For the new missionary, the particular point at which culture
learning formally takes place is within the language program. We ask,
"What needs to happen so that language programs enable greater learning
about the worldview and traditional religions?" This aspect of the language
program needs to become more prominent. Presently, worldview learning
in the language program is basically a by-product of the language learning.
While language competency is necessary to grasp worldview. more can be
done to intentionally focus on it. Missionaries suggested having Christian
pastors who understood and could effectively communicate facets of the
host culture be a regular part of the language/culture learning program.
Language instructors have principal skills in teaching language and
may not be best informed and equipped to teach about aspects of the host
culture; in particular, about the traditional religions. Missionaries often
reported that language instructors who were often committed Christians,
had an aversion to discussing the traditional religions. We can easily
understand why. These hosts are ones who have become Christians with
the determined purpose to leave behind the influence of these traditional
religions. For ones that have grown up in Christian families and within
the local church, their witness is in sharp contrast to these traditional
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religions. In fact, this resistance is often expressed in fear or aversion for
the traditional religions. Not only do they not know about them, they do
not want to know. Often such systems are seen principally as evil and as a
potential threat. While not arguing that their is demonic influence within
these human systems, we can acknowledge that these traditional religions
need to be understood. Only as they are understood can their concerns and
questions be appropriately addressed.
So it may be that the persons best equipped to communicate on these
subjects are ones who are experts in the traditional religions and the varied
aspects of the cultural system. There may be persons both inside and
outside the local host church who have knowledge of these areas and the
capacity to communicate it to Westerners. Perhaps even Buddhist or
Shinto priests may be appropriate instructors in these subjects. Even if
such persons do not lead formal sessions, missionaries can be trained to go
to them. 5
The Foreign Mission Board's Position on Diversity
A key dynamic within this study is that of diversity among
missionaries. We ask, "How should the organization treat diversity among
missionaries at both the systemic and local levels? Specifically, "Is
incarnational ministry essential for all, or does the organization need to
acknowledge that different individuals have different callings?" Perhaps
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part of the answer, is focusing on the concept of incarnational ministry
rather than insisting on all the specifics. If the organization along with the
local mission can affirm their commitment to the concept of incarnational
ministry and reach consensus on guidelines for carrying it out, then
diversity while holding a common commitment can be maintained.
What might be the framework of the organization's concept of
incarnational ministry to which all are asked to aspire? The organization
can affirm that worldview learning is essential for effectively ministering
in the host context. The organization can affirm that living proximity to
the specific host segment is necessary, and that lifestyle identification with
their way of life enhances relationships. The organization can affirm that
incarnational ministry is something that must be cultivated by new
missionaries with the aid of experienced mentors. (It does not happen
automatically).
What guidelines might missionaries and staff be asked to follow? To
strive to live simply as an expression of solidarity with the poor of the
world. While not all missionaries will live in the same style of housing,
their housing and lifestyle practice can reflect a desire to eliminate
potential barriers to communication. If the size or style of house, or the
way of life tends to accentuate the differences between missionaries and
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hosts, or if it tends to reinforce a Western stereotype that impedes truly
personal relationships, then change is in order.
Perhaps a theme from many Southern Baptist stewardship programs
here in the States is also appropriate: Not equal giving but equal sacrifice.
Because of the specifics of individual assignments, missionaries will live
differently. Yet in the midst of the differences, each missionary can strive
to incorporate a lifestyle of simplicity and sacrifice. This will be a
powerful witness not just to hosts but to the local host church in their
witness.
Once again, there is a dark side to allowing too much diversity. If
too much diversity of lifestyle is allowed within local missions then
tensions will rise. Mission administrators within this study often mentioned
that'-comparison among missionaries, particularly at the point of material
lifestyle, was a problem. The main points of contention were housing and
transportation. For example, missionaries want the same sort of house, or
housing location as another missionary, or they want the same sort of
situation as they had the last term.
The local mission must openly admit that such comparison and sense
of envy is a problem. They must affirm their commitment to a simple
lifestyle in which all seek to make a common sacrifice for the sake of their
corporate as well as individual witness. In the midst of this the focus must
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be not on specifics-comparing house to house, for example-but on every
person carrying out the common commitment with equal sacrifice.
Finally, this is a spiritual matter that must be openly addressed by the
group. Can the group affirm their commitment to live more attached to
Christ, and less attached to things? The focus is finally a positive one.
According to Roberta Winter (1982:218), it is the "expulsive power of a
new affection" that makes simple living a joyful affair. One finds that a
love for Christ and his Kingdom displace the allure and attachment to
material things. This is the path that holds together the diversity that is
within every local mission with the unity of vision, heart, and purpose
necessary for missionary identification.
Resolving Mixed Messages Within the Cross-cultural Sphere
What is the Cross-cultural Crux of the Matter?
Organizational concerns can be addressed, but still, cross-cultural
dynamics make missionary identification a very thorny problem. What
precisely is the cross-cultural crux of the matter? Are the difficulties in
crossing culture just too great to minister effectively? Let us look at some
of these cross-cultural concerns.
For one, "Are missionaries too bound by their previous Western
lifestyle which determines largely with whom they will identify?" Jonathan
Bonk (1989:427-451) highlights this problem in his article, "Doing Mission
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Out of Affluence: Reflections on Recruiting 'End of Procession'
Missionaries from 'Front of Procession' Churches" (I Corinthians 4: 1-13).
Bonk claims that a Western background of comfort and affluence makes
missionaries ill-equipped to identify with and minister to the world's poor
and oppressed. He claims that boards must adapt an "end of the procession
model" of vulnerability and suffering if they are to remain vital.
Implicit in this problem is the reality that most Western missionaries
do not come from a background of identifying with the poor and
oppressed. Only occasionally do missionaries come from inner city
ministries. Perhaps some come from ministries among ethnic minorities.
Missionaries do not know how to identify with those basically different in
socioeconomic class or cultural background when they leave North
American soil. How will they know how to do this once they touch down
in their host country? Exit and entry orientations are intended to point
them in this direction, but how can these beginnings be carried through to
fruition?
Several have suggested that Western missionaries are not the ones to
identify with the poor and oppressed. Viv Grigg (1989:50) despaired of
the ability of Western missionaries to have an incarnational ministry among
the poor and oppressed. His solution: Western mission boards who would
sponsor third world missionaries who, because of their background, can
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more easily adapt. This solution may come as a relief to Western
Christians, but are we being completely faithful to our mandate to extend
our witness to the whole world Disqualifying ourselves from an
incarnational witness to the masses, we may just accept our limitations as
Westerners and be content to live and minister within these parameters.
We are not asked to overcome our natural tendency to identify with those
more like us. Finally, our position becomes something like: (1) "Can't the
poor get by without our witness?"; (2) "Can't someone else go to them?";
and (3) "Let's just be honest and admit that reaching the poor, unreached,
unwashed masses is not for us. "
This dubious position finds supports in the social reality that the
distance between the "haves" and the "have-nots" is increasing (Bonk
1989:174). While the socioeconomic distance between Western
missionaries and non-Western people may have existed a centruy ago, the
distance today is arguably much greater. Yet for Western missionaries to
divest themselves of responsibility for incarnational witness among the
world's masses, may be an excuse for avoiding the pain of change.
Certainly, some may not be able to go for various valid reasons. Yet those
who sense God's leading in this direction and are able to go, should go.
Equally true is that those who cannot fully identify with the world's masses
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should live a simple lifestyle and identify with their hosts as much as
possible.
How Can Missionaries Resolve Their Status-Role Conflict?
We have already discussed at length a model of role conflict and
possible means for resolving it (Chapter 3). The heart of this discussion is
that missionaries must find roles that facilitate person-to-person
relationships. Hiebert (1985:266-273) advocates assuming roles such as

learner, teacher, or religious guru. The learner is one who approaches the
entire host culture in the role of a student. Such a role is natural for a new
language student. One's interest in mastering the language can be expanded
to understanding the people and their worldview. This role of learner can
eventually lead into that of teacher, one who through his leamer's spirit
and attitude has gained the right to be heard. Earning this right, the
missionary can share from his or her insight and life experience.
Eventually, one might even adopt the role of religious guru, one known as
interested and experienced in spiritual things who can lead others in their
religious experience.
This typology is similar to Larson's schema (1982:444-451) of the
missionary as learner, trader, and story-teller. Missionaries begin as a

learners focused on grasping the culture through language learning, then
become traders who share and receive insights from their hosts, and finally
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assume the role of story-tellers-ones who share about the Christian faith
and their own testimony.
Hiebert (1985:266-273) also includes an excellent discussion of the
contrasting roles missionaries may assume specifically with host Christians.
Among these, the missionary may be seen as an empire builder-one bent
on building institutions that create dependency, or as a servant/brother and

sister-one who is there first to serve, and is willing to hand over
responsibility and leadership. The missionary may be seen as a spiritual

father-one embodying a condescension and an expectation that they are
the last word on everything, or a mirror or catalyst-one who can give
feedback on the direction of the host church, but clearly letting them take
the lead. The missionary can be seen as a paid preacher-one who is paid
well to do his job, or as a self-supporting witness-one who is sacrificing
to share the gospel within the host country.
As well, communitas, or statusless experiences that accentuate
persons' common humanity rather than their status-role differences is an
important avenue for strengthening person-to-person relationships. Within
our discussion, status and role versus communitas are not antithetical in
creating person-to-person relationships. Persons must fill roles in society.
Thus, missionaries must choose the best roles for enabling person-toperson relationships. Yet, at the same time, experiences of communitas are
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helpful in strengthening these person-to-person relationships. Yet we ask,
"What are the settings in which missionaries and hosts can meet in
communitas-more of the basis of their shared humanity, rather than their
status and role?"
Individuals can encourage such experiences by sharing informal
activities with their hosts. Participating in a neighborhood service groups
or "Parent-Teacher Organization" can be such common ground. Taking
trips or vacations together is often the opportunity to discover each other
more deeply as persons. Being in each other's home, overnight or just for
a meal, is a way to meet on common ground where status-role distinctions
are less important.
The local mission can encourage communitas experiences by
sponsoring retreats that allow missionaries and hosts to step out of their
accustomed roles and relate to one another simply as persons. Such retreat
experiences need to incorporate sufficient informal time where
missionaries and hosts can simply talk and share together. Informal
activities such as hiking or playing together strengthen interpersonal bonds.
A number of missionaries commented that they learned the most about host
pastors and national church leadership in conversations with them late at
night that extended to the wee hours of the morning.
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Is Bonding with the Host Culture Essential to Incarnational Ministry?
Thomas and Elizabeth Brewster (1981:452-464) posit that bonding
with the host culture is basic to initiating incarnational ministry. Is it truly
indispensable? Whereas incarnational ministry can be developed without
such a beginning, bonding must be acknowledged as a valuable tool in this
pursuit. Whereas it is not indispensable or basic to incarnational ministry,
it is highly advisable. Some missionaries who did not inaugurate their
careers with such an experience might argue that it is not necessary. They
might also lament that, it any case, it is an opportunity lost to them. Yet
bonding type experiences can be developed even for those who have
already lived in the cross-cultural setting.
One possible avenue for such bonding, might be to spend time in a
traditional village setting for some length of time during the summer. This
is an option open to both new and the veteran missionaries. Such an
experience would allow missionaries to live with or among their hosts for
an extended period of time. Furthermore, in this traditional setting,
missionaries will be exposed more to the traditional core values of society.
As different missionaries attested, such experience allows one to connect
more personally upon returning to the city. Rather than relate on the level
of superficial Western culture, hosts now recognize that missionaries
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understand something deeper about their culture. In tum, they are more
likely to open up and disclose more of themselves.
For organizational consistency, bonding must be uniformly endorsed
throughout the organization. Presently, a mixed message regarding
bonding may be perceived between the Missionary Learning Center and the
local mission. Missionaries may leave the Missionary Learning Center
with the clear expectation of bonding, only to find that such opportunities
are not as encouraged by the local mission. It may be that this reluctance
on the part of the local mission reflects their own struggle with arranging
such experiences with hosts. Sometimes, the size of missionary and host
families make an experience of living together impossible. Also, perhaps
many hosts are not willing to have their lifestyle disrupted by being
primarily responsible for the missionary family over an extended period of
time. Yet even with these problems, local missions need to communicate
clearly a consistent message with the rest of the organization. Even if
alternatives to "living together" must be found, the basic concept can be
affirmed and encouraged.
Is Breaking the Stereotype Basic to Incamational Ministry?
The incamational model posits that the stereotype of missionaries
must be broken in order for person-to-person relationships to be
established between missionaries and hosts. The typical pattern is this:
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1. Hosts begin with a stereotype of missionaries which most missionaries
reinforce.
2. But if missionaries identify with the host culture, then ...
3. . .. This breaks the stereotype and allows hosts to see missionaries as
"persons."
4. Person-to-person relationships are established that lead to mutual
understanding.
We are examining a basic cross-cultural dynamic: the tendency for a
society to stereotype. For personal relationships to be built at whatever
level-missionaries to hosts, or even within host relationships-this
stereotype must be broken. Without the stereotype being broken, persons
relate on the basis of distorted understanding of each other. All
communication is filtered through this understanding so that messages are
unclear or misunderstood. The cross-cultural dynamic of stereotyping
must then of necessity be addressed if clear communication is to take place.
S.uch communication is even more important when the message is the
gospel. This message must be demonstrated through the life of a
communicator that identifies with host and communicates within their
frame of reference. Within this relationship, identifying does not
guarantee person-to-person communication, but it makes it more likely to
occur.
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Incarnational ministry typified by trusting relationships of mutual
understanding are therefore not possible apart from breaking the
stereotype through identification with hosts. Missionaries can do good
things for hosts. They can be nice and respectful. But the nature of the
gospel demands that cross-cultural witnesses establish a person-to-person
relationship. This is the channel through with all missionary benevolence
and communication can be rightly interpreted. This follows God's pattern
of communication in the Incarnation: A personal relationship of
identification is necessary for communicating the gospel.
Does Language Difficulty Prolong Building Personal Relationships?
A factor that emerged again and again throughout this study was the
immense difficulty in learning the language, and how this hamstrung most
other efforts for ministry. So we ask, "Is the language difficulty to such an
extent that building personal relationships will take a long time?" In
practice, the most obvious barrier for new missionaries is the language. In
East Asia, missionaries are also discouraged that this process can extend
over a period of years-seven years or longer for some. This is
disappointing at two points: (1) When missionaries compare themselves to
missionaries in other parts of the world where language competency is
possible in a shorter length of time, and (2) when missionaries themselves
bring unrealistic expectations to the language learning task. These
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expectations are often based on simple ignorance before beginning the
language learning task.
Admittedly, language competency is a challenging, sometimes
daunting, task in East Asia. Missionaries considering assignments in this
area should be made clearly aware of the difficulties of the language
learning task. They should be apprised that the learning curve for these
Asian languages is much higher than for Romance languages. Missionaries
deserve to know the scope of the task ahead before committing themselves
to the assignment.
Yet language difficulty, in and of itself, is no reason to give up on
developing an incarnational ministry characterized by trusting relationships
of mutual understanding. The challenge of language learning only points
to the need for life-long commitment to the missionary task. Many years
are required to gain language competency. The missionary who pays this
price will want to invest further years of service using this hard earned
competency.
We can consider, however, how this process of language learning
might be accelerated. For one, involvement of depth in relationships with
hosts will expedite the learning process. Relationships motivate one to
learn and use the language. While formal means of language instruction
are necessary, these must go hand-in-hand with the informal. The more
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missionaries feel comfortable and competent communicating in natural
settings, the more motivated they will be to learn the language. The
antecedent is also true: the more motivated missionaries are to learn the
language, the more comfortable and competent they will feel in everyday
situations.
Incarnational ministry by its nature facilitates this process.
Missionaries who develop incarnational ministries will focus on building
trusting relationships. Within such relationships missionaries will be
motivated to learn the language. Certain parameters may need to be
established for communication between missionaries and hosts. Although
hosts may want to learn English, missionaries may need to insist that most
of the conversation be in the host language.
Also, experiences of immersion in the host culture may help
accelerate this process. Missionaries often described the progress made
when they spent an extended length of time immersed in a host language
situation. This may have been regular weekends on a Japanese island living
with hosts. It may have meant an extended stay of weeks living in a host
village. It could be something as simple as taking regular field trips to a
restaurant or tourist spot to practice language. The bonding experience
advocated by Thomas and Elizabeth Brewster is of value here (1981:452464). This model advocates immersion in the host setting from the outset.
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Is the Cultural Distance Too Great?
We ask, "Is the cultural distance between missionaries and hosts,
whether middle class or grassroots, so great that identification in depth will
be extremely difficult for the average missionaries?" We have established
that communicating the gospel to the poor and oppressed (both spiritually
and physically) must be a priority in mission (Brandt 1995). Yet we find
that most Western missionaries are not well equipped to traverse this
cultural distance. They come from backgrounds of affluence, at least by
Third World standards, that make this cross-cultural journey indeed great.
But is the cultural distance prohibitively great?
Bonk (1989:432-438) suggests that Western missions must cultivate
the right spiritual focus-one of vulnerability and risk. Just as Jesus called
his disciples to "take up their cross" (Luke 9:23 NIV), disciples today are
called to take up their crosses in sacrifice, vulnerability and risk. In
Bonk's estimation this spiritual path is the only one sufficient for the
spiritual battle against principalities and powers, and the forces of
darkness. The need is for missionaries ready to lay down their lives in
sacrificial service.
"But They Don't Want Us to be One of Them"
How do we reconcile the thought frequently expressed by
missionaries, "They don't want us to be one of them," with the motivation
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and effort to get close to hosts through identification in order to build
person-to-person relationships?" We have established that actually
becoming an insider is not the goal of incarnational ministry. Westerners

will not become Asians. Yet one's goal in missionary identification does
not need to be "becoming one of the people." The goal rather is
establishing trusting relationships of mutual understanding through which
the gospel can flow. Identification does not make the American a Japanese
or Korean. Yet, as one identifies inwardly and outwardly this allows the
Western stereotype to be broken, and missionaries are thus perceived as
persons according to the hosts' frame of reference. Encountering each

other as persons opens the possibility of building person-to-person
relationships. The key is not to become "one of them" but to eliminate
aspects of one's lifestyle that create barriers to relationship. Unfortunately,
"They don't want us to become one of them," can easily become a
rationalization we invent to justify our lifestyle that is not incarnational.
Resolving Mixed Messages Within the Personal Sphere
Finally, we tum to issues within the personal sphere, which are
arguably, the most powerful forces affecting incarnational ministry. Yet,
regardless of how powerful the dynamic, missionaries are not victims of
these multiple influences. Missionaries are responsible for developing their
cross-cultural ministries, and there is a dynamic within - the empowering

565
of the Holy Spirit-that allows persons to rise above obstacles. This does
not negate the organization's responsibility to enable as much as possible
persons to do this. But ultimately it is their responsibility-and their
privilege as servants of Christ.
Throughout this project we have discussed the issue of lifestyle. As
pertains to the personal sphere, this issue can be framed with the question,
"Is adapting one's lifestyle to the host culture really necessary?" Whatever
else may be said about this, we have sought to establish that incarnational
ministry is greatly enhanced by involving all parts of life, including
material lifestyle. Material lifestyle cannot be bracketed from being a
potent part of the life-message of the gospel.
Can Missionaries Overcome Their Western Cultural Conditioning?
From an individual viewpoint one might counter, "For all practical
purposes, in terms of lifestyle needs, aren't missionaries "hard-wired to
their source culture?" (i.e. , "Is their Western cultural conditioning so fixed
and unalterable as to make substantial adaptation a remote possibility for
most?") In particular, "Do the lifestyle needs of Western missionaries
simply make identification, especially with those more culturally distant
like the grassroots masses, very unlikely?"
Cultural conditioning does present a formidable obstacle for
individuals, yet this does not need to serve as an excuse for efforts at
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identification. Regardless of the degree to which one actually identifies ,
the effort itself sends a positive message to hosts. It says that missionaries
respect the host culture, wish to live sensitively to it, and are striving to
eliminate barriers to relationship. The standard should be that missionaries
identify to the greatest degree possible within the host frame of reference
in order to facilitate relationships. This is the responsibility and common
commitment of all, regardless of personal propensity and giftedness for
identification. Those who do possess a greater giftedness for adaptation
and crossing cultural barriers should consider identification with those
more culturally distant-e.g., the grassroots masses.
Does the Missionary's Job Require Less Identification?
Some may argue that the nature of the missionary's job requires less
identification because missionaries need more resources for travel and
communication, and more technology to effectively do their job. As well
they may ask, "Do missionaries need more resources in terms of household
helpers and household conveniences and appliances in order to have time to
minister?" Missionaries may have extra resources that seem an
unavoidable necessity. According to Roberta Winter (1982), what was for
her family and by North American standards a very simple lifestyle, was
for the Guatemalan Indians beyond their reach. The Winter's truckload of
household goods, and in particular the gas washing machine for their
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children in diapers, seemed like incredible wealth. We may not be able to
live exactly like our hosts, yet we can seek to approach their way of life as
much as possible. Furthermore, our efforts at identification communicate
a willingness to relate sensitively to the host culture.
Do the Socialization Needs of MKs Make Identification Unlikely?
A primary issue affecting missionary identification within the
personal sphere is children. The evidence from this study supports the
notion that children are a major factor affecting missionary lifestyle. In
particular we ask, "Do the socialization needs of children make lifestyle
involvement and immersion in the host culture unlikely for most parents?"
"Will not most parents make their children's needs primary, and then make
ministry decisions affecting their lifestyle in response to these perceived
needs?" If this is the case, children become the "cart" that drives the
mission strategy "horse."
In response, we offer that for some, their children may only be a
rationalization for the parents unwillingness to become more greatly
involved in the culture. Parents may say that children hold them back
from greater cultural involvement, yet often children show a greater
flexibility in adapting to new situations than do adults. The bonding model
is instructive at this point. Children can be conditioned to avoid contact
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with the culture, but if children begin and continue with meaningful contact
within the culture, they will likely gain a sense of comfort in it.
As well, children often reflect the attitudes and inward dispositions
of their parents. If the parents, communicate verbally and non-verbally
that the host culture is an interesting and welcoming place, then the
children will likely reflect this. If parents communicate that missionary
service is a privileged calling and opportunity for the entire family, the
children will likely feel especially blessed to be MKs.
Wi thin this study, children seemed more comfortable within the host
culture and to be enhancing to their parents incamational ministry when:
(1) They had experience in the host culture's preschool or public

school system.
(2) When they had gained some ability in the host language,
especially at the spoken level.
(3) When they had friendships with host children.
(4) When they were involved in the host culture through a local
church or through other informal activities such as clubs or
organizations.
(5) When they felt that they were in some way a part of their
parent's ministry (a family ministry rather than one just
belonging to parents).
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Granted, children do have unique socialization needs as individuals
who will most likely return to the United States for college education and
adult life. They will likely do things (involvement in the expatriate world
or in Americans schools, extended furloughs in the United States) that will
help prepare them for North American culture. Parents can, however, do
much to make children a positive part of their ministry experience and not
an obstacle. Children do not have to be the "cart" that drives the mission
strategy "horse" determining their parents' involvement in the host culture.
Even given their special socialization needs, children can be a positive part
of an incarnational ministry.
The Model of Friendship
How does one integrate the tensions between the organizational,
cross-cultural, and personal spheres in actually developing an incarnational
ministry? In practical terms, perhaps the model of cross-cultural
friendship offers the most viable alternative. Harriet Hill moved from
substantial resistance to the incarnational model (1990) to a position of
qualified affirmation (1993). Her discussion of friendship as a model for
developing incarnational ministry, as well as the insights of Kenneth
McElhanon (1991) and Louis Luzebetak (1988) may offer the best insights
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for actually developing trusting relationships of mutual understanding ..
Understand by Adopting Their Lifestyle. In an article entitled
"Lifting the Fog on Incarnational Ministry," Hill (1993: 262-269) wrote a
rejoinder to McElhanon's (1991) rebuttal to her first article (1990). She
proceeds to describe several different alternatives for incarnational
ministry and then to offer her own model. The first alternative seeks to
understand the people by adopting their lifestyle. This was exemplified by
Lingenfelter and Mayers' position in Ministering Cross-culturally
(1986:262). Lingenfelter sought to "work as hard to become Yapese as he
[Jesus] did to become a Jew." Lingenfelter (1986:262) exhorts us "to love
the people to whom we minister so much that we are willing to enter their
culture as children, to learn how to speak as they speak, playas they play,
eat what they eat, sleep where they sleep, study what they study, and thus
earn their respect and admiration." In this model the goal is total adoption
typified by becoming like children and learning at the feet of those we have
come to serve. According to this view, the path to respect among the
people is total lifestyle identification.
Hill (1993:264) challenges this notion as likely to cause suspicion. If
we try to be just like them when in fact we are not they may suspect our
motives. Why not be ourselves? What are we trying to cover up? They
will not understand our motives and will only know for sure that we are
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trying to cover something up. This sort of suspicion is more likely to tear
down relationships than build them up. The people may conclude we are
foolish since we obviously don't use the resources we have. Hill contends
that in many cultures it is not what you have or how much you have but
how you use it. Are resources available to build and strengthen
relationships? Finally, Hill concludes that our present mission structures
do not make total adoption of lifestyle a viable option.
Understand by Adopting Their Lifestyle as Possible. A second
alternative focuses on understanding the people by adopting their lifestyle
as possible. This position is articulated by Louis Luzbetak in The Church
and Cultures (1988:215-216). Luzbetak describes identification on two
levels. The first is empathy which means "that the missioner fully
understands and appreciates, as the local people do, the reasons behind their
way of life." This sort of identification seeks to understand the host no
matter how great the cultural distance. The second level has to do with
adopting "native ways and values and is for the purpose of enabling the
gospel to be more fully accepted."
Hill hails Luzbetak's approach as a more practical way to approach
identification. The focus is on an empathy that is evident, and upon
lifestyle choices made on a case-by-case basis (1993:265). The question is,
"Does this lifestyle choice enable me to more freely share the gospel?"
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"Will it likely lead to deeper relationships, and allow for further service?"
Understand and Thereby Select the Most Appropriate Lifestyle. The
third alternative focuses on understanding the people and thereby selecting
the most appropriate lifestyle, regardless of how different or how similar

to theirs it may be. In this approach the focus once again is upon empathy.
Moreover, it is out of this empathy that one acts and makes lifestyle
choices. This will include the choice of roles and lifestyle that one deems
most effective for building relationships and sharing the gospel.
Lingenfelter further developed his earlier position in personal
correspondence with Hill (1993:265). He insists that it is the host people
who assign the role, not the missionary. The job of the missionary is to

redefine the role through relationships. One may need to adopt part of a
certain material culture is order to meet that role and follow the rules and
expectations of the culture.
Hill (1993:265-66) cites Wayne Dye as an example of this approach.
During a very successful translation project, the missionary accepted his
role as "patron," living as expected, serving coffee to every guest, but
sought through it all to understand and love the people. The missionary
identified empathetically, but chose not to adopt their lifestyle. In this
model one's lifestyle may be very similar or very different. One's

573
empathic understanding will lead one to choose the lifestyle that increases
understanding and deepens relationships.
The Model of Friendship. After critiquing these three possible
alternatives, Hill builds on them in offering an alternative incarnational
model based upon friendship. She advocates this as a model that honestly
describes our relationship with the people. "Friendship allows for
differences, but in an atmosphere of respect and acceptance, with a view to
mutual enrichment" (1993:266). She then describes how cross-cultural
friendship might differ from monocultural friendship (1993:266-268).
1. Cross-cultural friendship must be intentional. We naturally
gravitate toward those who are like us. The cross-cultural friendship is
developed with intentionality.

2. Cross-cultural friendship requires proximity. Those who live in
the same community as those they serve have more opportunity for contact
and mutual interest. Those who live outside the community they serve
must look for opportunities to regularly get close to the people.

3. Cross-cultural friendship must appreciate differences and
similarities. Rather than focusing on differences, the missionary seeks to
appreciate the common humanness. Stereotypes must be avoided in which
we describe persons in the binary opposition of "us" and "them." Rather
we must seek to relate to persons as individuals, appreciating both
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similarities and differences.

4. Cross-cultural friendship crosses economic classes. Admittedly,
this area is sometimes more difficult to cross than cultural barriers. Hill
confesses that "the contrast of our incomes spews out a host of problems.
We feel guilty about having so much, both materially and in terms of
opportunity. We are accustomed to a certain lifestyle and function poorly
when all our props are removed" (1993:267). As relates to charity, Hill
advocates different strategies for different relationships.

For the beggar

we meet or who comes to our door a small coin might do. For genuine
friends who are in need, one might budget a certain amount for such needs
each month. When this money is spent, one defers offering assistance since
the other budgeted money is designated and thus is in a sense spent.

5. Cross-cultural friendship also involves vulnerability. True
friendship involves both giving and receiving ministry. When we share
openly during experiences of grief or trial we may find friendship brought
to a new level of intimacy.

6. Cross-cultural friendship must be selective. In any context, we
can only build deep relationships with a handful of persons. It is through
these persons, however, that we find a window into a new world.

7. Cross-cultural friendship must be flexible. Not all missionaries
will form friendships in the same ways. One's lifestyle may look very
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different from another's, but that is unimportant if the result for both is
good relationships with local people.
Hill concludes by taking counsel from William Reyburn on the
subject of missionary identification. "The basis of identification is not to
make the native feel more at home around a foreigner, not to ease the
materialistic conscience of the missionary, but to create a communication
and a communion" through which Christ can be presented effectively
(Reyburn 1960: 15).
In addition to Hill's model of friendship, Luzbetak (1988:325)
outlines six aspects of friendship that he feels are presupposed
cross-culturally. Within each trait he does concede that they will largely be
culturally defined. The traits are as follows: (1) mutual understanding, (2)
common taste, (3) common interests, (4) mutual support, (5) mutual
admiration, and (6) mutual accessibility. Luzbetak maintains that such
traits lead to "mutual trust, affection, and identification".
Mutual understanding implies that the cross-cultural witness "knows
the people, understands their ways and appreciates their values" (Luzbetak
1988:325). This implies that the cross-cultural witnesses move beyond just
a tolerance or passive acceptance to a true valuing of the hosts' way of life.
And although the cross-cultural witness may find certain customs
distasteful, the cross-cultural witness will seek as much as possible to
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develop a liking for the ways of the host people. As Luzbetak aptly points
out, "it is a question of sacrificing one's own cultural tastes rather than
sacrificing friends" (1988:326).
Common interest implies that the cross-cultural witness becomes
involved in the affairs of the community. and may mean taking on
responsibilities within the community beyond one's ministerial role.
Through this involvement common interest with the community is
developed and the host people sense the cross-cultural witness's
identification with them. As well, Luzbetak points out that support must be
truly mutual. The cross-cultural witness must be willing to receive support
as well as give it. Friendship is a "give and take relationship" (1988:327).
In order to gain the admiration that is an inherent part of friendship
the cross-cultural witness must learn the "'silent language' of the
community, the meanings behind their behavior". As Luzbetak says,
Even the way a person walks and closes doors communicates an
idea-not seldom the wrong idea, one of timidity, suspicion, haughtiness,
and disregard for others. If the missionaries fail to learn the people's silent
language they may, in fact, be communicating a message of harshness,
timidity, stupidity, impoliteness-qualities that one would normally not
find in one's best friend. (1988:327)
Also essential to friendship is learning and appreciating the
self-image of the people. This involves coming to understand the society's
picture of a good person. Respecting this self-image, is in effect a way of
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showing respect for the ideals of the community. Finally the cross-cultural
witness needs to be accessible. This means designing a lifestyle that invites
interaction. One must not just be accessible during "office-hours" but
during times of leisure as well, and indeed share informal time with others
(Luzbetak 1988:328).
How Does the Spiritual Life Relate to Developing an Incarnational
Ministry?
Finally, we end this study of incarnational ministry with the reality
with which it must begin, be sustained, and end. In the final analysis, if
incarnational ministry does not start with spiritual vitality then what hope
do other frenetic attempts at change have? Bonk (1989:432-438)
emphasizes that the only solution to doing mission out of Western affluence
is to cultivate a spirituality characterized by an incarnational ministry in
which the cross, vulnerability and weakness are a way of life. Sam James
(1995) concluded after his study of the Missionary Learning Center that
the crying need of missionary formation was a deeper spirituality.
Spiritual vitality is the reality that must be at the core of incarnational
ministry. But what are pathways for missionaries cultivating this spiritual
reality? Following are four pathways for nurturing the spiritual vitality
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necessary for vibrant, dynamic, cross-cultural ministry.
Crisis as an arena for spiritual growth. While serving for two years
as a missionary in South Korea, I tried to maintain a regular practice of
spiritual disciplines. I tried to have daily quiet times of Bible study and
prayer and to reflectively read devotional books of inspiration. I
participated in a small group Bible study/ prayer group among young
missionaries, led several groups myself among Korean college students,
and attended corporate worship on a regular basis in both Korean and
expatriate settings. I even tried to maintain a weekly "sabbath" -a day off
for spiritual renewal and reflection.
In the midst of all these disciplines, however, I experienced various
crises. Most of them were to be expected-normal stresses due to cultural
adjustment. I was frustrated at not being able to communicate in the
Korean language. Even as I formed friendships with Koreans, language
and cultural differences presented barriers to closeness. Even getting
around was quite a chore. Without a car, getting to my office meant
hiking to the bus stop, waiting for the bus, changing buses, and a short
walk to the office building-a process that could take up to an hour. Yet
in a car the journey would take fifteen minutes. Trips by bus across the
city to different churches where I led Bible studies could take well over an
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hour. As I ministered as a single person far from home in a huge Asian
city of over 10 million people, I experienced loneliness.
Somehow it was difficult to fit together my efforts of spiritual
discipline with the ongoing crises of cultural adjustment. Often I found
myself reacting-at least inside-in ways that were less than Christian. As
one missionary put it, "I suppose unconsciously I hoped that upon arrival
when I disembarked the airplane, I would have an invincible, spiritual
shining armor ready to react with noble missionary intention at every
tum." Only in time did I discover that those spiritually mature and noble
missionaries I had read about and sometimes met did not achieve this state
overnight. They too had to learn to abide in Christ through a process of
growth. As the apostle Paul confessed, "I have learned to be content
whatever the circumstances" (Philippians 4:11 [NIV]). The writer of
Hebrews reveals that it was through the process of facing this life's trials
that Jesus learned obedience (Hebrews 5:8). It appears that crises and
adjustment thus become part of the fundamental material God uses to

conform us to the image of Christ. For missionary formation , rather than
bemoan and begrudge the crises and stresses of cross-cultural living, one
should receive them as a primary means of spiritual formation.
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The crucible of crisis. C. Margaret Hall did a study of 200 crisis
families and 200 non-crisis families in order to examine the influence of
crisis conditions on spiritual growth (Hall 1986:8-17). These families were
ones that she counseled over a period of fourteen years as part of her
practice as a clinical sociologist and family therapist. She found that those
families that made spiritual values the basis of their life-orientation
appeared to live more productively and experience more life-satisfaction
than members of crisis or non-crisis families that made no effort to
examine values or life orientation. Furthermore, she discovered that the
crises themselves had a powerful formative effect on reordering personal
values, thus countering conventional wisdom that crises are to be avoided.
It was found that these spiritual values provided a basis for hope and a
motivation for effective action. Contrary to much contemporary
psychological research, subjects found strength flowing from their spiritual
values and not primarily from facing, dealing with, and understanding past
and present empirical realities.
Another significant overall finding of her study is that "those
individuals who turned to religion for support, whether or not they had
experienced crisis, frequently had not incorporated spiritual values into
their lifestyles at as deep levels as those who had critically examined and
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revised beliefs in crisis conditions" (Hall 1986:14). Thus we see that crises
had a galvanizing effect on the individual which allowed integration at a
deeper levels. In terms of missionary formation, this study indicates that
crises are needed material for deep level integration of spiritual values.
Furthermore, the study pointed out that those lacking this deeper
integration tended to be compartmentalized in their approach to religion,
"as religion and spirituality were thought of as being relatively separate
from day-to-day activity" (Hall 1986:14). The spiritually mature realized
that spirituality had to do with all of life.
This study also indicated that spiritual growth had a positive effect
on personal freedom and initiative. Hall found that those who placed a
high value on spiritual growth tended to have a greater openness to life and
adventurousness. This is certainly an important quality for missionaries
whe'1nust continually interact in a different cultural environment and be
willing to initiate actions to positively influence it. Strong spiritual values
formed through the crucible of crisis are the foundation for greater
openness to life and initiative. Positive spiritual formation allows the
missionary to become proactive and innovative in life and ministry.
In those families that did experience dramatic rates of spiritual
growth, crisis conditions appeared to be a necessary condition. However,
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crisis conditions in themselves were not sufficient to cause spiritual
growth: "Many families did not experience any kind of increased
awareness of spiritual values before, during, or after a crisis" (Hall
1986: 15). This indicates that simply experiencing crisis does not lead to
spiritual growth. We might surmise that those that somehow chose to
process the crisis experience at a conscious level were able to integrate the
experience more deeply. In Hall's words, "spirituality is not an automatic
dividend of life lived, but rather a conscious cultivation of sources of
strength and abundance" (Hall 1986:15). While not discounting spiritual
growth in non-crisis families, "the depth of spiritual orientation did not
appear to be as great, or the influence of spirituality as pervasive in their
lives, as for those who had consciously reoriented their values and beliefs
in order to surmount crises, survive, and live more fully" (Hall 1986: 15).
The crucible of personal dissonance. The crises of overseas living
may also lead to episodes of personal dissonance within one's spiritual life.
According to van Kaam, "dissonance refers to the uneasiness or
disharmony that persons experience when something is out of balance in
the mind-heart" (van Kaam 1983:61-62 cited in 1. Rogers 1992:6). For the
Christian this may occur when circumstances challenge their belief
structures, expectations and desires, and they find no way to easily resolve
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the tension. This can occur for missionaries when their expectations for
adjustment and ministry fall short of hopes and expectations. For example,
first term missionaries may hope for a certain proficiency in the language,
only to fall woefully short. Instead of being able to engage in theological
discourse, they struggle to put together elementary sentences. The
missionary had hoped to be able to preach fluently in the language and
minister among the host people with ease, and instead limps along a
seeming misfit for the task. The end result may be missionaries who feel
guilty about their level of performance.
These missionaries have been led to believe that missions was about
fulfilling a certain ideal-one they have found unattainable. They may
find themselves desperately alone, afraid to tell constituents back home or
even mission administrators their reality. They may find themselves part
of a silent club of missionaries who share a similar plight but are afraid to
reveal it openly even among themselves. As John Rogers puts it,
"Dissonance is an unavoidable part of living within a religious tradition
that projects ideals for human behavior. Difficulties emerge when persons
take up the ideals while denying either their imperfections or the actual
tensions that they live with because of the conflict between their ideals and
their reality" (1992:6).
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Missionaries in the midst of crises and adjustment may find
themselves experiencing emotions that they deem dissonant to the
missionary calling. "How can I be a missionary and feel or even act this
way?" At the root of this struggle appears to be the inability to accept
one's imperfections. Dissonance ensues when one cannot accept oneself as
one with faith, but who sometimes acts and feels faithlessly. This is the lot
of all Christians, yet the stresses of cross-cultural living and the ideal of
their calling accentuates the strain for the missionary. One common path
to coping is simply denial. "It is easier to blind oneself to who one is than
to live with the apparent contradiction of saying that one has faith and is
faithful while acknowledging deep imperfections" (J. Rogers 1992:7).
The point at which the missionary frequently loses out is in the need
for self knowledge and for truly being known by others. Many struggle to
simply reach the first step of acknowledging the distance between their
ideals and the reality, because they fear acceptance of such dissonance will
be too painful. At this point many are left to live fragmented lives of pain
and fear-not truly able to accept themselves. The tragedy of this for the
Christian is that such self acceptance is God's gracious gift to us. God
himself accepts us in our struggle between faith and faithlessness. He truly

585
accepts us as we are with all our imperfections, and in fact, makes this
acceptance the motivation for growth and transfonnation.
David Bosch comments on this need for self acceptance in his classic
book on missionary spirituality, A Spirituality of the Road (1979). "Paul
shows us that true surrender is to be found on the narrow road between
self-assertion and false self-denial. He had the courage to be small and
insignificant, and yet, at the same moment that one has that courage, one
ceases to be small and insignificant" (1979:54). Paul admitted his weakness
and affirmed the great principle that strength is made perfect in weakness.
The apostle is in fact embracing his humanity in an act of wholeness. It is
when we admit our humanity that our lives ring with wholeness and
integrity. Even revealing our weakness, Christ's love can embrace all.
Because of this we have the courage to be vulnerable. 2 Corinthians
3: 18 (NIV) says, "And we, who with unveiled faces all reflect the Lord's
glory, are being transfonned into his likeness with ever-increasing glory,
which comes from the Lord, who is the Spirit." Through this attitude of
vulnerability the living Christ may shine through (Bosch 1979:56).
Missionaries need not hide their imperfection, or the dissonance they feel
between ideals and reality. We may have the confidence that the Lord is
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transforming us into his likeness "from splendor to splendor." We need
not hide from each other.
When persons begin to truly accept themselves in this personal
dissonance between faith ideals and real imperfections, they find the
courage to "be known" by others. As Merton says, this means to be able to
truthfully present oneself to the world, and to "be" truthfully in relation to
the world. Living truthfully from this deepest interiority is essential for
ongoing spiritual growth (Merton 1985:3-14 cited in J. Rogers 1992:7).
The crucible of relinquishing control. David Bosch describes the
process of growing through crises in the image of a "rejoicing captive"
(1979:25-40). This metaphor is taken from 2 Corinthians. 2: 14 (NIV):
"But thanks be to God, who always leads us in triumphal procession in
Christ and through us spreads everywhere the fragrance of the knowledge
of him." Bosch points out that Paul was a man very much like us-no
giant in the eyes of his opponents. He was the very opposite of a giant, a
very vulnerable man misunderstood on all sides even by the very people he
led to Christ. Yet Paul has this to say in answer to charges that his
planning and method was fickle or arbitrary: All these changes in his
plans, far from being indecision and arbitrariness are due, he says, to
Christ's guidance. He, himself is no more than a "captive who is
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continually being led about in Christ's triumphal procession"
(2 Corinthians 2: 14, NIV).
This is the metaphor used to describe Roman generals who would
lead a march of triumph with captives and booty in their train. Usually
these captives were a sorry sight, a wretched procession of despondent and
spiritless people. Paul's image is just the opposite. These captives are
rejoicing. "He gives the glory to God for the hardships of his captivity....
The decisive point is, however, that Paul does not simply accept all this
condition as an inescapable fate; he joyfully endorses it" (Bosch 1979:29).
We can want to have control of a situation instead of being captives in a
triumphal procession. Our desire is to be at the head of the procession
firmly in control of our fate. The missionary calling, however, demands
that we relinquish control to God as time after time we face challenges
beyond our resources and circumstances beyond our control.
We pride ourselves on being resourceful people who do not need
help from others. We can tend to want to satisfy our Western success
thinking. Yet, according to Bosch, if we go with this primary focus on
success, we do not communicate the gospel, but rather 'transmit a religion
or a culture or an ideology'," (Bosch 1979:36). Koyama comments:
"Jeremiah and Jesus placed their trust in the forsaking God. Theirs is no
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longer the faith built upon God's obvious answer. They believed in God
even though God did not answer. .. Here we do not see an
answer-theology, we see instead a relationship-theology" (Koyama 1977:75
cited in Bosch 1979:35). The missionary is called to a faith that goes
beyond just answers, to a trust in God that endures whatever the
circumstance. God is using the crises and adjustments of missionary life as
a means to build an unshakable trust in himself-a trust supported by the
infinite grace and acceptance of God, that leads to acceptance of self, and
honest self revelation to others.
The missionary calling can indeed be a crucible for faith. This
process of transformation is not automatic. One may try to avoid all crises
and painful adjustment. The missionary family may choose to seal
themselves off from any real encounter with cross-cultural living. Yet for
the one who opens their heart to God in the crucible of crisis, the promise
-ol spiritual transformation waits.

The dove descending breaks the air
With flame of incandescent terror
Of which the tongues declare
The one discharge from sin and error.
The only hope, or else despair
Lies in the choice of pyre or pyreto be redeemed from fire by fire.
Who then devised the torment? Love.
Love is the unfamiliar Name
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Behind the hands that wove
The intolerable shirt of flame
Which human power cannot remove
We only live, only suspire
Consumed by either fire or fire.
T.S. Eliot, Little Gidding, IV
Spiritual identification with the host people. There is much that can
be learned by a spiritual identification with the host people. Phil Parshall
points out that such an identification can be an effective way of witness as
well as enhancing to spiritual formation. For example, the cross-cultural
witness, therefore, adopts Islamic cultural forms in order to facilitate
witness, and is at the same time impacted spiritually. It is as we identify
spiritually with the culture that our Christian faith begins to make sense to
them. Holiness to a Muslim might mean such things as humility, regular
ritual prayer (salat), fasting, almsgiving and concern for the poor, a life of
sacrifice and suffering, memorization of God's Word, the power to heal
and deliver from demons (jinns) and miracles (Parshall cited in Samaan
1989: 140). Missionaries may not be considered truly spiritual unless they
have these qualities.
Phil Parshall indicates that identification might mean even adopting
external features of the target group. Missionaries might wear indigenous
clothing, choose simple lifestyles, and adopt Muslim dietary practices.
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Men might wear full beards. Prayer would be in Muslim fashion including
uplifted hands and prostration. Fasting would be practiced, and higher
religious practice encouraged.
Spiritual identification might mean coming to appreciate and build
upon some of the concepts within the religious worldview. For example,
Haneef, points out that within Islam a Mu'min is one who follows God
from the heart, rather that just following the outward practices of the faith
(1982). The cross-cultural witness comes to appreciate that Christianity is
about this same sort of inner transformation of heart in which God's Spirit
provides the inner motivation for religious practice.
The missionary should be willing to allow the culture to challenge
assumptions about piety and spirituality. In many cultures one might find a
stronger, more biblical form of the family than in Western culture. Many
societies show an admirable willingness to share their resources with one
another, rather than hold rigidly to the concept of private ownership found
in Western cultures. The culture may epitomize warm and open
hospitality, a willingness to open up their home and resources to guests.
In Korea, Christians have adopted a number of religious practices
that are worthy of emulation. Korean Christians are well known for their
early morning prayer meetings in which believers gather for corporate
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prayer and worship. Prayer vigils are a regular part of devotion for many
churches. Some regularly pray through the night on a certain night of the
week. They have also adapted a cultural form in creating "prayer
mountains" for special spiritual retreats. These are times of concentrated
prayer and spiritual reflection, often accompanied by fasting.
In summary, crisis as an arena of spiritual formation is especially
applicable to the missionary vocation. Values becomes deeply integrated as
they are galvanized in the crucible of crisis. Adjustments of cross-cultural
living should not, therefore, by seen in a purely negative light, but as an
opportunity for growth. When the missionary experiences personal
dissonance between the ideal and the real, an opportunity is provided for
realizing new depths of God's grace which is the basis of self acceptance.
This in turn leads one to more freely minister among others from a
position of openness and vulnerability. Moreover, the missionary is led to
new depths of faith as he or she relinquishes control and rather learns to
celebrate God's providential care in the midst of overw helming
circumstance. Additionally, spiritual identification with the host culture is
a special opportunity to widen one's experience of life in the Spirit.
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Recommendations
Though much has been said, let us capsulize in summary form the
primary recommendations to the Foreign Mission Board and its
missionaries that will aid in strengthening incarnational ministry.
Organizationally: at the Systemic Level
1. The Foreign Mission Board needs to advocate a deeper missionary
identification as enhancing greater longevity and effectiveness.
2. The Foreign Mission Board should initiate a system of mentoring
whereby experienced missionaries train newer ones in incarnational
ministry.
3. The Foreign Mission Board should call for a common commitment to a
simple lifestyle which will be the guide for lifestyle choices by each
missionary.
4. The Foreign Mission Board must emphasize the balance between
personal calling in developing an incarnational ministry and group
guidance in choosing common commitments to an incarnational
lifestyle.
5. The organization needs to implement a strategy that intentionally
includes the grassroots masses. Such a commitment is consistent with
its vision-to reach the whole world for Jesus Christ.
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Organizationally: at the Local Level
6. Local missions need to clearly affirm the value of bonding, both with
the host culture and to the mission family. Bonding experiences with
hosts must be established with clear expectations and goals for all
involved.
7. Local missions need to sponsor seminars that teach field research
methods for penetrating and grasping the host culture's worldview.
8. Language programs need to more clearly involve culture learning by
having specific sessions devoted to worldview and religion led by
experts. Students should be trained as well in interviewing methods
which enable them to go out and learn from those who know.
9. Diversity within the mission may be maintained if the concept of
incarnational ministry along with general guidelines for
implementing it are the common commitment of all. Because of
differences in assignments, local missions must affirm the concept,
"Not equal lifestyles but equal sacrifice." Finally the group's
commitment must be a greater attachment to Christ and less
attachment to things.
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Within the Cross-cultural Sphere
10. Missionaries must be aware that stereotypes of Western missionaries
may distort their communication of the gospel and as a countermeasure, seek to more closely identify with the host people as a
means of establishing person-to-person relationships.
11. Missionaries must look for and choose appropriate roles that enhance
the communication of the gospel.
12. Experiences of communitas and bonding such as retreats, trips and
extended stays can be encouraged as a means of strengthening
person-to-person relationships.
13. Language competency must be understood by missionaries as a longterm process and investment that will yield dividends in strong
personal relationships and a deeper worldview understanding. The
language learning process is accelerated by deeper involvement in
host relationships.
14. Even with the cultural distance, the effort itself of identification,
regardless of the eventual product, has a positive affect on building
cross-cultural relationships.
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Within the Personal Sphere
15. Missionary's children should be encouraged to become involved in the
host culture through education (e.g. , pre-school, elementary school),
language learning, friendships, informal activities, and their family's
ministry.
16. Missionaries should focus on the model of cross-cultural friendship as
the means of building person-to-person relationships.
17. Missionaries should make central the nurturing of a vital spiritual life
as the heart of incarnational ministry. This is developed crossculturally as missionaries receive crises as the crucible for growth,
consistently relinquish control of their lives to the Lord Jesus Christ,
and accept the personal dissonance that comes in the tension between
cross-cultural ministry ideals and reality.
Suggestions for Further Research
This study focused upon the first and second term Southern Baptist
missionaries of East Asia and their perceptions of incarnational ministry
and the factors that influence it. It essentially focused upon the selfreporting of these missionaries. An equally valid and worthy study may be
to move beyond this self-reporting of missionaries, and gather the
perceptions of hosts. In particular, such a study could elicit the response of
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host church leaders and other host Christians, and also hosts outside the
Christian context. A central question to pose to such persons would be, "In
what ways do missionaries identify, and how important is this to their
effectiveness in ministry?"
This study has explored the perceptions of Southern Baptist
missionaries in East Asia, and it is arguable that the conclusions are
generalizable for other similar mission organizations who are present in
this region. This study has been limitated to East Asia with its unique
socioeconomic characteristics. However, other parts of the world with
different socioecomic conditions and social structures warrant the attention
of such a study in order to test its conclusions.
Furthermore, this study needs to be tested among groups that are not
Western in composition. In particular, Third World mission organizations
need to test whether the same sorts of factors apply to their missionaries in
the pursuit of an incarnational ministry. Grigg (1989:50) suggests that
Third Word missionaries might be better suited for an incarnational
ministry among the poor. It may prove that the same obstacles apply to
Third World missionaries as to their Western counterparts.
A significant area of further research concerns distinguishing
between the perspectives of men and women on incarnational ministry.
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Although this study sought to fairly represent the views of both, there is
value in intentionally examining and discussing these differences.
Especially in order to overcome the male gender bias that can pervade
reporting, a specific study of gender differences is called for.
A Closing Word
Incamational ministry. Every believer feels the impulse towards it
in the glow of one's conversion experience. At that moment we know we
have been touched by the love of Christ mediated through the touch of
others so that our lives are transformed. We know that we are created,
sustained, loved and redeemed by the Personal God who is at the heart of
the universe, and we want to give this love to others. With all that can be
said or written about incamational ministry, this is its essence: to draw
close to others in order to share the love of Christ. May God empower all
of his people, to love as he has first loved us.
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Notes
1. According to Neill (1986:283) the missionaries of the China
Inland Mission were to learn Chinese dress, and identify with the people as
much as possible. Hudson Taylor's Spiritual Secret (1990:65) reveals that
this identifying with the people through dress, appearance and lifestyle
came at a point in mission history when the idea was not altogether
popular. Yet Taylor chose to wear the traditional gown and wear his hair
shaved in the front with a long queue down the back because he felt that
thereby he could gain closer access to the people. He found that Western
dress tended to draw attention that detracted from his central intentions for
ministry. Interestingly enough, one reason he chose indigenous dress was
that it was simply more comfortable and functional for carrying on work.
The Victorian suit, collar and tie were just too hot and restrictive.
The inner attitude of incarnation is notable as well. His biographers
write, "living for others with a supreme concern for their soul's salvation
was the line on which they were led out. And this not with any sense of
superiority, but simply from a deep, personal love to the Lord Jesus
Christ" (1990:18-19). Here we detect a specific focus behind the
incarnational giving of self. They gave of themselves with the singular
focus and intention that souls might be won and brought into right
relationship with God.

This responsibility typically falls with the Entry Orientation
Coordinator (ENOC) or others overseeing the language program of new
..
.
mlsslonanes.
2.

3. Loewen (1965:158-190) demonstrates the basic questions and their
categories that one may use in order to discern the conceptual framework
of the host culture.

Paul Hiebert in "Contextualizing Communication" (1984:287-296)
offers excellent suggestions for discovering appropriate answers to cultural
problems.
4.

5. Jim Courson, missionary to Taiwan, is an excellent example of
such research. Courson took time after language school to extensively
research the traditional religions of Taiwan, in particular, Buddhism. He
visited many temples and talked with priests and other practitioners.
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Finally, he compiled his research and made it available to other
miSSIonanes.
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